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PREFACE 

The Text of Nihnavavada. 


Sources. 

It is now a we lk now n faot that Risabhadhva Swami, the first 
T\rthahkara of the present series, was the founder of the Jaina 
Canon. It was during his regime that the Sacred Works of the 
Jainas came into existence. After him, the Sacred Works increas- 
ed in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
and anarchy. Generally speaking, preachings of all the T\rthai\- 
karas happened to be of the same kind, and their lives were 
almost similar to each other in principal characteristics. 

&ramar\a Bhagavan Mahavlra, the elder contemporary of 
Gautama Buddha, was the last, but Supreme Tirthahkara in 
their whole dynasty. Like His predecessors, He too had got his 
preachings composed in books. His Qai)adharas or principal 
disciples arranged those preachings in twelve Angas, the last one 
being divided into fourteen Parvas. The Absolute Knowledge of 
these Parvas began to fade gradually till at last it was totally 
extinct. Arj/fl Jamba Swarnl was the last Kbvalin. After him 
there were half a dozen Pai\adharas designated as Sruta- 
Khvalins . Then there were ten Daiaparvins, possessing the kno- 
wledge of ten Parvas only, krya Vajra Swaml was the last 
Doiaparvln, after whom the knowledge of Parvus began to fade 
quickly. Dhvarddhigaqi Ksamairamaqa was the last of tho type 
which possessed the knowledge of one Parva only. 

Thus - , when the knowledge of the original preaching of 
Sramana Bhagavan Mahav\ra was fast disappearing, it w 7 as 
rightly felt by some of his successors to commit those preachings 
to writings. As a result of such efforts, forty-five Sacred Works 
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came into existence : 11 Ahgas, 12 Upahgas, 10 Prakdrnas, 6 
Chhda-Sutras, 2 Sutras, and 4 Mula-Sutras.* Of these, the four 
Mula-Sutras arc considered as the Original Sutras or Command- 
ments, because they are primarily needed to guide the Jaina 
Monks in their religious practices, Avasyaka, Dasavaikalika, 
Uttar ad ky ay ana and And a Niryukti ( or Ogha Niryukti ) are 
the four Mula Sutras. According to Weber, the order or compo- 
sition of these Sutras is this.— (1) Uttar&d/iyayana (2) Avasyaka 
0) Dasavaikalika and (4) Pin da Niryukti. 

Though Avasyaka Stitra is not the oldest of the four Mflla r 
Sfltras, it is the most important of all, as its name suggests. 
Samayika (Samaiya), Caturviyiati Stava (Cauvisattho), Vandana- 
ka (Vandanayam ), Pratikramaya (Padikkamaija), Kayotsarga (Ka- 
ussagga) and Pratyakhyana (Paccakkhana) are the six divisions 
of the Avasyaka Sutra. It should be noted that though all these 
Sutras were deducted into books by Ganadharas they were 
originally preached by Sramana Bhagavan Mahavlra* 

Bhadrabahu Siva//zi had already written a Niryukti on the 
Avasyaka Sutras and a number of Curnis were also composed by 
several authors as detailed commentaries on the Avasyaka Sutra. 
Still, however, Jinabhadra-gani Ks.aniasramana felt the need of 
ellucidating the Original Niryukti ; hence he wrote a Bh&sya or 
Commentary in g?thas or verse on the Niryukti. Since this was 
an additional Bliasya to the Niryukti, which itself was a Comm- 
entary on the Avaiyaka Sutra, it was known as Viiesavaiyaka 
Bhatya. The whole work runs into 3603 gathas or verses. It 
could further be divided into several sub-sections such as Pithika, 

x In addition to these, some enumerate 20 more Prakinaas, 
12 Niryuktis, and several more arriving at the total number of 
84. Again in order to supplement the information supplied by 
those 84 apamas, there are several other works known as Niga- 

mas or Upanisads which, in turn, are 36 in all and bring the 
total number to 120. 

' Vide SRSTT T?T V Brfnr^nr ** I 
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Varavarik a, Upasargas, Samacan ( of ten varieties ), Gana 
dhara-vatla, Ganadharas, Nihnavas, Nihnava-vada, $c$a Upod 
gh&ta, Niryukti and a~svadhyaya NiryaktL Of these. Ganadhara- 
va da and Nihnavavada are the most important of all, because 
they discuss, both positively and negatively, several philosophi- 
cal topics that are vitally connected with the Jaina agamas. 

Ganadharavada and Nihnavavada. 

Although both the I/a das ultimately point to the common 
goal of the realisation of truth there is a great contrast between 
Ganadhara vada and Nihriuvav&da in so far as their subject, 
method of discussion, debaters, and the consequences of debate are 
concerned. These points of contrast could be explained briefly as 
follows : — 

Ganadharavada deals with positive type of discussion while 
Nihnavavada deals with negative type of discussion. Because 
Ganadharavada strengthens the bands of Jaina Agamas by assert- 
ing certain cardinal virtues of the Jaina Religion, while Nihnava- 
vada tries to repudiate the principle of Jainism in one way or 
the other weakening thereby its influence amongst the people. 
Discussions in G. V. are based on the interpretations of certain 
V&davacanas, while those in X. V. are based on the interpreta- 
tions of the Jaina Agamas. Ganadharas enjoy the proud privi- 
lege of entering into debate with Srarnana Bhagav&n Malmnra 
Himself, while Nihnavas enter into controversy with the Precept 
or of one Gaccha or the other. Ganadharas entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tirthahkara as soon as they are convinced; while 
Nihnavas, in most cases, do not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Ganadharas, therefore, seem to have generated for 
the realisation of truth, while those of Nihnavas are caused out 
of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the root of G. V., while insinuation of truth 
seems to be the root of N. V. It will, therefore, bo seen that 
all the Qanadhards argue with their Celebrated Preceptor frankly 
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with true desire for knowledge, and hence they do not hesitate 
in accepting the Diksa ultimately when all their doubts are dis- 
pelled; while Nihnavas deliberately try to hide the truth in order 
to refute the theory of the Tirtha'nkara, as they waut to establish 
their own theory amongft the monks and create disruption in 
the Gacc/ia. 

Faith in Agamas is the guiding spirit of Gaqadharas, while 
scepticism is the main characteristic of Nihnavas. In G. V., the 
dehators are non-Jaina persons who are initiated into Jainism at 
the end, while in N. V. the debaters are not ouly Jainas but 
the learned Jaina monks themselves who abandon the Jaina 
church and try to establish their own School. Logic, pure and 
simple, brings the debaters to the right path in G. V., while 
physical punishment brings the debaters to the right path in 
many cases in N. V. 

In G. V., the discussions are held on a very high level as 
they treat philosophical subjects from beginning to end; while 
in N. V., the discussions sometimes fall to the level of mere logi- 
cal tricks employed for refuting a small argument related to a 
certain statement of- a gatna. Ganadharas never went against 
the Jaina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by dedacting the 
principles of preachings of &ramana Bhagavln Mah&vira into 
books. It was not so with Nihnavas . Since they were prominent 
monks holding strong influence over the public, the Nihnavas 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Gaccha by 
dragging some of its members on their sides. Rohagupta and 
&ivabhtdi are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
Sramaqa Bhagavln Mahlvlra signifies the character of Qaqa- 
dharas; while that of being at disagreement with the same! either 
in part or in toto, reflects the character of Nihnavas. 

Utility of Nihnavavlda— 

It will appear from the points of contrast stated above that 
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Nihnavavada has proved detrimental to the cause of Jainism. 
Although there is very little sympathy for Nifutavas amongst 
Jainas, it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnavavada is not a mere qua- 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the hard lest of the fire of Nihnavavada, lustre of the precep- 
ts of the Jaina Canon has become brighter instead of becoming 
faint. Secondly, Nihnavas and their thoughts have done good 
turn to the followers of Jainism hy holding a torch-light in the 
form of their plight as Nihnavas and warning them thereby of 
the disastrous consequences of running the risk that they had 
undertaken. Thirdly, Nihnavavada draws our attention to one 
intrinsic weakness that is more or less inherent in every human 
being that of not putting into practice that we actually believe. 
Eventually such instances remind us of our own hypocrisy which 
is but another form of Nihnavavada, and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fourthly, the study of Nihnavavada helps to culti- 
vate intellectual robustness. Like Nihnavas one should learn t<> 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable quality 
of not accepting truth as it comes but only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is anfckantavftda, or 
all-embracive point of view. Fifthly, the story of each one of 
the Nihnavas is very interesting and provides literary flavour in 
between philosophical discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
ellucidation of religious precepts. Thus the study of Nihnavavada 
bears importance from various sides. 

Summary of the text— 

A brief summary of the life-events and thoughts of different 
Nihnavas could be drawn as follows : — 
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Jatmli was the first Nihnava. He was the son-in-law of 
$ramam BhagavUn Mahlvlra on the one hand and his nephew 
on the other. Hr was conversant with eleven Ahgas. He was the 
head of a retinue of 500 monks while his wife was the chief 
of 1000 nuns. Once, after having separated from Sramana liha - 
gav&n Malmnra without his consent, as he was laid down with 
high fever, he ordered his followers to prepare a bed for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the bed was ready. The monks said ‘yes’. 
But, in the heat of fever, Jamftll asserted that what was being 
spread could not be said to have been actually spread. Eventu- 
ally he refused to accept the welknown doctrine of ‘Kriyamanam 
Kritam > , ‘culiyamanam calitam etc. found in the Bhagavati Sfttra* 
According to him, actual production of an object is achieved 
after dirghakala or long time. The sthaviras tried to refute his 
theory of ‘bahurata’ which advanced the faults of nityakritatva, 
mithyakriya etc. by putting forth various sound counter-arguments. 
But Jamali did not listen to them. Consequently, some of the 
sthaviras left his side and returned to Sramana Bhagavan Mu- 
havira, while a few stuck to him and followed the theory of 
‘Bahuratas’. Jamftli boasted about his K&valitva even before the 
lirthankara. ^ramana Bhagavan Mahavira explained to him tlie 
transitoriness of Jlva like loka and asked him to renounce his 
theory. But Jamali did not even put faith in him. Thereafter he 
led the life of a staunch ^rauiana and met death without repent- 
ing for his misbelief. His wife, however, renounced the Bahurata 
theory after having graspe 1 the truth on experiencing the burn 
of a charcoal thrown on her by a potter named Dhaijka. 

Tisyagupta was the second Nihnava. He happened to he 
the student of Acarya Vasu who was a Sruta-K&valin. In course 
-of his study of Porvas, Tisyagupta came across a conversation 
between the Tirthankara and his pupil discussing the definition 
of Jiva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form Jiva. Tisyagupta 
;misinterpretes this alapaka and propounds a new theory that the 
last portion of a living being by which it becomes complete in 
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form can alone be called Jlva. The preceptor tries to remove liis 
misbelief by repeated assertions that it is not the last portion 
that brings about the completion of a living being, but each and 
every constituent of it* helps to do so, as each part of an 
object can never be taken as different from the object according 
to Kvambheta Naya. Tisyagupta does not feel convinced and 
hence is expelled from the Gacelia. Thereafter he begins to 
wander here and there propagating his theory of ‘Antya-prade- 
^atva* and finally arrives at the city of Amalakalpft, where he 
is invited for dinner by a sravaka called MitrasrI, who, by offer 
ing him the last portions of various articles of food, drink etc. 
opens his eyes and compels him to come to the right path. 

Arya Asadhacarya was the pioneer of a third type of Nib- 
navas known as Avyaktas. He happened to be a preceptor in the 
PaulaSadha church of the city of Svetavika. While teaching the 
practice of agadha yoga to liis pupils, Asadhacarya died on 
account of acute pain in heart and attained dirvvine form in the 
Nalinigulma region of Saudharma deva-loka. But when ho 
knew by means of Avadhi jnana that his pupils v r ere engrossed 
in the study of yoga, lie condescended to return to his original 
human fv>rm and proceeded with his work. So, the god in dis- 
guise of a preceptor taught the aims explanations, and command- 
ments of the Holy Writ. Ultimately, at the time of departure 
he informed the sad lms of his asaniyata-d&vatva and begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brothers on the plea that one 
could never ascertain whether one was sa™yata or asaipyata. 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was all in vain. Consequently the Ayaktava dins had to be ex- 
pelled from the gacelia. Thereafter, on their arrival at Rajagriha, 
King Balabhadra sent for these Nihnavas and ordered them to 
be killed under the feet of elephants. For, the king argued, it 
could not be ascertained as to whether they were sadhus or 



e 


thieves. The Nihnavas then pleaded that they were real slidhus. 
The king replied that if they were real sadhus they ought to 
have respectod their own sthaviras as real sadhus. This made 
the Avyaktas leave their false belief and join the gaccha after 
tendering due apology. 

Arya Asvamitra was the fourth Nihnava. He was the pupil 
of Acarya Mahagiri of the yaksa temple in the city of MithiU. 
While studying the Naipuijika chapter of the Arjupravada Parva, 
Asvamitra came across a statement dealing with the discussion 
of Chinna and ch&danaka, which asserted that “ all the Narakas 
of the present convention will perish and so will all the deities.” 
On reading this, Asvamitra conjectured that if all the Narakas 
were to perish, all other living beings would as well meet des- 
truction as soon as they were born. Consequently, he thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he began to draw several conclusions on 
false conjectures. The preceptor proved the absurdity of his 
theory by pointing out various in-consistenoies in accepting the 
entire deotrution of an abject at the end of a particular condition 
of time, asserted by the Ksanikaksaya vftda of Asvamitra from 
the point of view of Rijustfitra Naya. Asvamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Rajagriha, the watchmen 
caught hold of Asvamitra and hit him and his retinue alleging them 
to be burglars. Asvamitra pleaded that they were none but sr&vakas 
belonging to a particular gaccha. But the watchmen refused to 
believe on the strength of their own theory and retorted that 
those sramanas and the gaccha had already perished there and 
then only. This brought Asvamitra to senses and he joined the 
original church by tendering due apology. 

Arya Gangacarya was the fifth Nihnava. He propounded the 
theory of Dvaikriyas viz. that of two processes taking place 
simultaneously. In a village on the bank of river Ulluka, there 
lived a monk named Dhanagiri who had a pupil called Gangft- 
carya. Once, while crossing the river, Gangacarya, bald-headed 
as he was, felt the heat of sunshine on his head, and the cold of 



river-water on his feet. At this time, he formed a wrong notion 
that both the experiences took place simultaneously, ami contra- 
dicted thereby the precept of Agamas which had laid down that 
two processes of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his personal 
experience in support of it. The preceptor replied that the pro- 
cesses of undergoing two different feelings seem to work simulta- 
neously on account of one’s own inability to mark the subtle gap 
of time between the tw r o as well as the quickness of mind. He 
established the validity of Agamas and refuted the mis-belief of 
Dvaikriya by proving an important principle of perception that 
there can never be more than one upayoga or application of 
mind, at one time, explaining the difference between general and 
definite types, of knowledge. Eventually, he was coni [tolled by Mani 
naga to give up his false notion, and Gangacarya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Rohagupta, the pioneer of Vaisesika System, was known as 
the Sixth Nihnava. He entered into controversy with a mendi- 
cant ascetic in the court of king Balasri of the city of Antaran- 
jika and defeated him by establishing the theory of three cate- 
gories successfully. The defeated mendicant was expelled from 
the city, while victorious Rohagupta went to his preceptor and 
narrated the whole incident before him. Aearya origupta inquired 
about the theory of Trairasikas. So, Rohagupta explained that 
he had established the existence of three categories of Jiva viz. 
•Jiva, Ajiva and Xojiva, by means of various tricks and examples. 
The Aearya congratulated hitn on the success, but at the same 
time he advised Rohagupta to declare before the people that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it went against the Jaina 
Agamas. Rohagupta declined to do so. Consequently, Aearya had 
to enter into controversy with him in the Royal court. They 
discussed the principle of Trairasikas at length for six mouths. 
Ultimately, it was agreed by both the parties to approach the 
kutrikapaija (Universal Shop) where all the objects existing in 



id 


three lokas were available. Accordingly, the Acarya asked for 
nojiva at the Kutrikapaija but it was not available. Consequently, 
Rohagupta was declared as Nihnava and was expelled from the 
gaecha in a humiliating condition. He attracted a number of 
followers by propagating the Trairasika theory and started a 
separate school of Vai&sikas which, unlike Jaina Agamas, ostar 
Wished the principle of six entities viz. Dravya, Guija, Karma, 
Samanya, Vi&sa and Samavaya. 

Gos^ha-Mahila was the Seventh Nihnava. He belonged to 
the Iksugriha Gaccha of Dasapura Nagara. He was angry with 
the preceptor Raksitasori for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, when Puspauiitra 
gave sermons on the eighth and ninth Porvas, Gostha -M ahila 
did not even care to listen to him. He heard the same from 
Vindhya who ha<l carefully attended and understood the sermons. 
In course of discussion of the Karmaprav&da perva, when he 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions of Jiva, he contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surface like the skin of a snake. He did not accept the 
relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, and asserted that the sanctity of the vow could be 
preserved only if it were to be practised without a time-limit. 
Vindhya tried to explain the purport of the agama, but Gostha- 
Mahila did not listen to him. The matter was then reported to 
Acarya Durbalika Puspauiitra. The Acarya repudiated the view- 
point of Gostha Mahila by means of various pram&nas and pro- 
pounded the commandment of Scriptures that pratyakhyftna could 
never continue after death on the ground that Muktatmft is free 
from duty of observing vow after leaving the mundane world. 
But Gostha Mahila arrogantly rejected the Acarya’s view-point 
and quoted the authority of Sramaija Bhagavan Mahavlra in 
support of his own. Eventnaliy it was decided in the assembly 
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of sthaviras to refer the matter to Tirthankara Simandara Swami 
And it was done so through a goddess, who brought the verdict 
of the Tirthankara in favour of the Acarya. Gostha Mahila, who 
refused to accept even the authority of Tirthankara Bhagavan, 
was then declared as Seventh Nihnava, and was imme- 
diately expelled from the Gaccha. He remained as a Nihnava till 
the end of his life. 

Botika is a peculiar type of Nihnavas which gave rise to 
the sect of Digambaras. Sivabhuti was the pioneer of that sect. 
Originally, he happened to be a Royal attendant in tbe city of 
Rathavirapura. He was very irregular in his habits. He used to 
come home after midnight. So, his wife was very much unhappy. 

Once when he came home late at night his mother rebuked him 

/ 

and did not allow him to enter the house. Sivabhfiti left tbe 
home in pride and anger. He came near an Upasraya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour. Acarya Kri^nasiiri was the head of the gaccha. Sivabhuti 
approached the ascetics and requested them to initiale him into 

asceticism. The ascetics refused to give him diksa at the first 

instance, but subsequently ^ivabhuti got himself initiated into 
gaccha. 

Once, when all the Sfidhus were on Vihara, Sivabhuti recei- 

/ 

ved a blanket as present from a king. Sivabhuti was so much 
fascinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when ^iva 

bhuti was away, the preceptor took out his blanket, cut it into 

/ 

pieces and distributed the same amongst the sadhus. Sivabhuti’s 
mind was greatly perturbed at this. He then heared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu. Siva- 
bhuti boasted to become Jinakalpika by complete renunciation. 
Accordingly, he gave up all his clothes and stayed in the garden 
without clothes. The Acarya and several other sthaviras tried 
to disuade him from giving up olothes by explaining the true 
spirit of nisparigraha in various ways. But out of vanity and 
passion, &vabhCtti did not listen to him. His sister also followed 
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the brother in this respect but she was subsequently asked to 
put on garments. Tims •‘uvabhfiti sponsored the sect of Digam- 
bnras. lie had initiate I two pupils viz. Kaundinya and Kottavira, 
who prolonged the sect by tiadition. 

Commentaries— 

Three commentaries are said to have been written on the 
U \t of Sn Viscsavnsyaka Bhasya. The author himself is said to 
have written a commentary on his own work, hut unfortunately, 

his commentary is not available at present. The second comme- 

/ 

ntnry has been written by Kotyacarya ( or Silankacarya ) the 
manuscript of which dated 11. ‘hi V. S. is presereved in the 
Hhandarkar Research Institute, Poona, in a tattered condition. 
This commentary lias not been published as yet. The only 
commentary that has been published and popularly accepted at 
present, is that of Maladhari Jri&macandrac&rya. 

Maladhari H&macandracarya is different form Kali-kalasar- 
vajfla H&macandrac&rya, the welknown author of Dvyasraya. 
Originally, he was known as ovetambaracarya Bhat^araka. iiis 
worldly name was Pradyumna and in the prime of his youth, 
it is said, he was a minister. By the advice of <SYl Ambaya- 
<16 va sori he renounced the worldly Life and having left his four 
wives, he entered the ascetic life. Siddharaja Jayasiiiiha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impressed by his great personality and wide-spread well- 
versedness. 

The Author-Hls Life, Works, and Date. 

Life— 

Jinabhadragayi K$arnairamana is the author of this splen- 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed scholar of his age t 

t Here are the tributes paid to him by several commentators;— 

(i) fasrospTfaT i 

* srtfc. fawfr 11 * » 

— Tilafaclrya in his A vaiayaha Vritti, 
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He was the first Jaina writer and preacher who had consis- 
tently attempted to intcrprete and explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, he did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit of the preachings. Though he preached the same 
old traditional principles of the Jaina Canon, he interpreted and 
explained them in a logical way so as to appeal to their intelle- 
ct. lie was, therefore, accepted by the people as an unparalleled 
preacher and scholar of the age, and hence was awarded the title 
of " yugaprad liana ”.§ 

His knowledge was not confined to the religious lore, but 
he was well-versed in the sciences of mathematics, etymology, 
prosody, and phonology also.]. 

Still, however, Acftrya Jinabhadragani was the staunch and 
orthodox upholder of the traditional Jaina Canon. Though he 
knew many sciences, his extensive knowledge and intelligence 
were taken advantage of only for establishing the authenticity 

( ii ) i 

farnrjf- f% ^mranrar *3% 11 

— Muni-Candra Sfiri in Amara Caritra. 

(iii) ftrjm^rfr;r?T flrrir *rrer** fsrctfwr: 1 

?r Tfjjrr zftvnr&ftr wr whj*ri 

BriTvr?r r rlw*Tt«rJT«n^ 11 

— Malayagiri Suri in his Commentary on Brihat Ksetra Samasa. 

§ Vide ? arojafrr-srt »r^inr^Ton?roq- 1 

— Siddhasbna Seri in his Corni on Jltakalpasotra. 

+ Vide *r-*raq- 1 

jtht *r argvttft »T«rr ar«rw> n 

(Ibid). 
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and validity of the Jaina Agamas. He is therefore, taken aa one 
of the pioneer agama-pradhana or orthodox Ac&ryas* 

He used to take the support of logical illustrations and in- 
ferences only partially in the sense that such illustrations or 
inferences were quoted only if they strengthened the view-point 
of the traditional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess- 
or Siddhasbna Divakara is welknown. Siddhas&na was a free- 
minded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe- 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place siinultaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra- 
tions. Siddhas&na thus went against the traditional view of the 
Jaina Agamas according to which the Kbvala-Jnana and the 
KbvaU-Darsana took place simultaneously. Jinabhadragani Ksa- 
ma^ramana repudiates the theory of Siddhasbna Div&kara in his 
Vi^esavaSyaka Bhasya and re-establishes the original theory of 
the Jaina Agamas that Kbvala Darsana and Kbvala Jhana take 
place simultaneously .§ Jinabhadragani is, thus, well-renowned as 
the up-hokler of the Jaina traditions. 

That Jinabhadragani Ksama^ramana was an orator of establi- 
shed reputation is known from several sources. The commentator 
H&iuoandr&carya Maladhari refers to Jinabhadragani as “ Upa 
Jinabhadra Ksamssramarjah Vyakhyat&rah Another commentator 
named Kotyacarya, who has written a commentary on the Viie- 
s&va^yaka Bhasya, pays him a tribute to the same effect in the 
last verse of his commentary. He says.]; 

* Vide 1 

( Ibid ) 

Also vide Jltakalpasetra Editor’s Preface, p. 7. 

§ Vide ^pir-^Toft^3TVT (jTTJrfxJT) fH I 
\ Vide " Short History of Jaina Literature ” Ed, by M, D. 
Desai, p, 152, foot-note. 
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*n*rrfcri** ?3>£fipi>s , JTT*if , TTjT 

q w s ^ qfegT *jftsh*rrn*Tft i 
?rer wn^TRiTi’sr fowfa f^srrn *x*m\ ywmiR- 
^TTf 3TI*1 5T^T 7TITTR:fiTrTT lfrf?T*nta II 

No more information is available about the life of this 
great Acarya. 

Works — 

Jinabhadragani Ksama^ramana is said to have composed the 
following works : — 

( i ) Vi^eSavasyaka Bhasya This welknown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The anther himself wrote a commentary on this 
Bhasya in Sanskrit. Jinabhadragaiji has earned the reputation as 
a commentator mainly from this work. For, wherever be has 
been referred to as Bhasyakara, the references have been quoted 
from ViseSavasyaka Bhasya. But as has been suggested in the 
Preface to the Jita Kalpa Sfltra* it is not improbable if Jina- 
bhadragaiji Ksam&^rarnatja had composed other bhasyas as well. 
Take, for example, the following verse from the Vi^eSava^ayaka 
Bhasya — 

cc n frwssTT 11 W*. 11 

Ih this verse, the examples of poggala ( flesh ) modaya 
( sweet -balls ) danta (teeth) pharusaga (a potter) and vadasftla 
( the branch of a tree ) have not been explained in details by the 
commentators. Acftrya H&macandra Maladhari suggestively rema- 
rks that “ Rr^TrTt ” ( These exa- 

mples should be understood in details from Ni^eetha ). 

Kotyacarya* also leaves the remark unexplained merely by 
saying “ ” ( We shall explain this in NUeetha ). 

* Vide Jita Kalpa Sutra, Preface, Page 9. 

+ Whose commentary has not been published, but is preserv- 
ed in the Bhandarkar Research Institute, Poona. 



The question -arises as to who is the author of Ni^eeth. The 
tradition does not give the credit of authorship either to H&ma- 
candrftcarya Maladhari or to Ko^yacarya. So, it is probable that 
the commentary must have been written by Jmabhadragani and 
the sentence “ ” found in tlic eoimnentary of Kofc- 

yaearya, might have, orginally belonged to the commentary written 
by 5ri Jinabhadragani Ksamasramana h iiiisclf. 

( ii ) Brihat Sanigrahani— This work runs in almost 500 ver- 
ses. Aoarya Malayagiri Sari lias written a commentary on this 
work in Sanskrit. The work along with the Commentary has 
already been published. 

(iii) Brihat Ks&tra-Samasa — This is also a similar work. 
Acar} r a A’ri Malayagiri Seri and others have written commen- 
taries and the work along with the commentaries is published. 

(iv) Jita Kalpa Sotra — This work lays down various reli- 
gious practices to be followed by the Jaina monks. The work 
is also dealing with the ten types of remonstration. The subject 
of remonstration has already been treated in the Chhda sotra 
and other works. Jinabhadragani seems to have composed this 
work with a view to treat the subject in a precise and compre- 
hensive manner. 

The oldest commentary available on this work at present 
is the corni of Siddhas&na m Prakrit. In his Garni, Siddhas&na 
remarks at one place that there existed some other eorni§ also, 
before he composed his one, but that is not available at present. 
On this Corni of Siddhascna, Sri Can Ira Sori has written expla- 
natory notes in Sanskrit. 

Besides the corni of Siddhascna, there is one more curni 
available in Prakrit verses. It is difficult to say whether it is the 
same curni that he refers to or it is different from his own. 
Nothing is known about the author and the date of composition 

§ 3Tir*T fafa^fasrcr-fa«ntOT Tnsrrft fa * *rfa*n i 
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either from the portion in the beginning or one at the end.* 

(v) Vi^eSanavah : — This book is a miscellaneous work com- 
prised into nearly 400 Prakrit verses and is not published as yet. 

In addition to the above-mentioned five works, some people 
consider Dhyana-^ataka which lias been incorporated by Acarya 
Maharaja Haribhadra Sori in his commentary on the Avasyaka 
Sutras, also to be the composition of .jinabhadragani Ksama-sra 
maga. But there are not sufficient evidences to convince us of 
his authorship of Dhayana— S'ataka. 

Date — 

There arc no definite means that help us to fix the exact 
date of Jinabhadragani ksama-sramana. Still, however, the tradi- 
tion of various Pattavalis throws considerable light on the 
problem. The tradition of tie Pattavalis written after the six- 
teenth century (V. S. ) tells us that Jinabhabragani ksamasra- 
mana flourished 1115 years after the Nirvana of Sramatja 
Bhagavan Mahavira. This fixes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinnbhadragatji 
500 years earlier than his commentator Maladhari H&niacandra- 
carya who is said to have flourished in 1175 V. S. according 
to this theory also, Jinabhadragani Ksama-sramana must have 
flourished somewhere about 650-675 V. S. 

The author of Tapagaccha Pattavali places Jinabhadragani 
ksama-sramana as the contemporary of Acarya Srimftu Hari- 
bhadra Seri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jinabhadra Gaiji had 
lived a long life of 104 years and though Acarya Haribhadra 
Suri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only reference is this: — 

*r. JTpbrfH- \ arcifc sfhmSr far. sft 

S7%TT 1 5JW I I 

(Jita Kalpa Stitra, Preface P. 17) 
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happened to be contemporaries on account of the long life of 
Jinabhadragani.* This view is not sound because Haribhadra Seri 
did not, in fact, flourish in 530 V. S. or 580 V. S. but 
he flourished between 757 and 875 V. S. as has been, 
suggested. Secondly, Sriman Haribhadra Sari has frequently 
quoted Jinabhadrngani’s satras iu his A v as y aka Vritti. It is, 
therefore, clear that Jinabhadragani did not in any case flourish 
after Haribhadra Suri. 

According to other Paltavalis, all of Jinabhadragani, Hari- 
bhadra Suri, Dbvarddhigani Ksamasramana, ^ilankaearya and 
K&lakacarya happened to be contemporaries. But the history of 
the development of Jainism shows that the theory is wrongly 
based. The date of oriman Haribhadra Suri has been fixed as 
the latter half of the eighth and the first half of the 0th century 
V. S. Jinabhadragani lias been placed iu the latter half of the 
7th and the first half of the 8th century V. S. D&\arddhigatji 
ksama sramarja and Kalakacarya are said to have flourished in 
the beginning of the 6th century V. S. 

Leaving others aside*, let us consider if Jinabhadragaiji and 
A’ilankaoarya happened to flourish at the same time. The tradition 
says that oiLinkacarya was the priest of Vanaraja, the king of 
Anahillapura Patina. If this is true, the date of Silatikacarya 
falls somewhere near 800 V. S. This places *Si\aiikaoarya undou- 
btedly as the contemporary of Aoarya f>rce Haribhadra Siirijl. 

Now some of the Pattav.dis refer to 5»’i lank aoarya as the pupil 

✓ 

of Jinabhadragani Ksauiasramaija. If this Silankftcarya is the 
same as the commentator Kotyacarya, several references about 
Jinabhadragari found in his commentary on the Visesava^yaka 
BhaSya, do not in any way load us to believe that oilankacarya 
was the pupil of Jinabhadragani. Unfortunately, tin* first and 
last portions of this commentary are torn out,'!' but iu course of 
Ids commentary the commentator refers to Jinabhadragaiji Ksama- 
sramaija at several places, e. g. 

* Vide Sri Tapagachchha Pattavali, , Vol I. page 98. 
t Vide Jitakalpa Sutra, Preface, pp. 14-15. 
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( ii ) KW US <JT?TT!T : *s£toisr mstSHT of $?TJT S I 

(iii) snmnrorltaT i 

(iv) ^ffI«TJ|orft^nft?Tq; I 

(v) shifts: 

Although these references show how much respect the com 
mentator had for Jinabhadragani Ks.imasratmna, they do not in 
any way lead us to believe that Jinabhadragani was his preceptor. 
On the contrary, we find a reference which shows a considerable 
gulf of time between the dates of Jinabhadragani and -^llankacarya. 
The reference is this: — 

This reference shows that there were various readings of 
Visesavaiyaka Bhasya in the time of Silahkacarya, which means 
that a considerable period of time m.i't liave elapsed after the 
composition of the V iscsavasyaka Bliasya. This, therefore, prevents 
us from accepting the view that Jinabhadragani Ksauia^ramana 
was the preceptor and lienee the contemporary of -Mlankacaryn. 

Thus there are many difficulties in accepting Jinabhadragani 
as the contemporary of SUahkaoarya or even that of lLarihhadra 
suriji and others. 

It is, therefore, proper to believe that unless and until there 
is no evidence against the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramana 
as roughly about the second half of the seventh century V. S. 

It is hoped that transliteration, translation, and the digest 
of Sanskrit commentary attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Gujarat College, 

AHMEDABAD. 

27th October 1947. 

| Ibid p. 15. 
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D. P. Thaker 
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*nrr*nni : 


II ftf ^ : ii 

*T^fPT : i 

Ksamairamaiyt Jinabliudra Gani* 

N IHNAVA-VADA 

Along with 

MaladKkrht /{emckandra Sari’s Commentary 


Chapter I. 

Introductory 



Before proceeding with the actual Nihnava-vada 

( i. e. the discussions of the Nihnavas ) it is encumbent to note 
in short, the life-history of each of the different types of 
Nihnavas and also to lay down the contest to which those 
discussions have been related. 

sfor ft? *rftfa^h iRlRWlI 

?rt fir ^^ ^rgrt *?tt*t3tV ?rg*r<niTt I 

^ 3T5T & STTfan? foq ^^ r ft irir?^vsii 

1. Evam vihiya puhattehim Rakkhiyajjehim Pasamittehim | 
Tihvie ganimmi kira Gotthamahito padinivesenam 2296, 



: 2 : 


Jinabhadra Gani’s 


The first 


2. So micchattodayao sattamao Niiihavo samuppanno | 

Ke anne cba bbhanie pasanngnto ninha-uppatti. 2297. 

[ far%rr^>^rlr ?f%PTni: l 

*Tisrmlra: ntiR^il 

P fw**TTc^te*T?T: HVTIT^t ftw*: I 

^ vrf^Trrr: sthw^ fasrqfaTRTJ liqiRWIl 


1. TCvam vihitaprithaktve Raksittaryaih Puspamitre I 
Sthapite ganini kila Gosthamshilah pratinivesena, 2296. 

2. Sa mithya-tvodayatah saptamako nihnavah samutppannah. 
Ke’anye sad bhanittah prasangto ninhnavotpattih 2, 2297 ] 
Trans 1-2. Thus, indeed, when (Durbalika) Puspamitra was 

appointed to the post of a preceptor by Arya-Kaksita siiri who 
had instructed his pupils in the use of the different Anuyogas. 
Oosthamahila through a wrong impression became the seventh 
Nihnava on account of the pre lominence of Mithyatva (Wrong 
Belief). (The pupil asks): — “Who are the other six? ” Incident- 
ally the origins of the Nihnavas are described. 2296-2297. 


* q 




fqsrrc $i- 

<' ntgnr#*: 


qfar 1% qft qrfR w»ra: 

<pq?q I: 5?qfaqTq<P, qqiq 


fc'Wlf $RT *TT f^RTRT^fT 


h Stnssmrf^: up fawn ?wfh'. I ^5 rr:, sif 


qf? ?rq^Tfq HHP fafqTfqfrTqoqq I qsjiqjfr 11 




Digest of Commentary- 

The Context in short, runs as follows: — 



Vada ] Nihanavavada : 3 : 

Having explained to his pupil Durbaiika Puspamitra 
( *T ) the various ;pts Nayas ( or philosophical 
systems through which the objects are perceived ) and Anuyogas 
3T«J*for-the different methods of exposition of various subjects in 
details, Acarya Arya-Raksitasuri strap? appointed 

him as his successor to the post of preceptorship at Mathura 
(Muttra) JT^T. 

At this time, Gosthamahila the seventh Nihnava- 

who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Arya Raksitasuriji and who was one of the most 
learned pupils of the Acarya,-comes to him after having defeated 
a non-Jain adversary in a controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like Durbaiika 
Puspamitra, as an Acarya, leaving aside a smart and eloquent 
person like me ? ” Being incidentally impelled by personal hatred 
and vanity, he further tries to hide and refute the Truth propagated 
by all the Tirthankaras and the Preceptor, and as a result of that, 
he turns out to be a Nihnava. For, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a Nihnava. 

Gosthamahila was the seventh Nihnava. In connection with 
the story of this Nihnava, the author describes in details, the 
life-history as well as the discussions of each of the other six 
types of Nihnavas, in regular order. 1-2 (2296-2297.) 

* tr snrfa \ 

*i?*ns**r imrwji 

3. Ahava coei Nayaijuoganinhavaijao kaham guravo | 

. Na hi nighavati, bhaijijai jao na jampanti natthi tti 2298 

4. Na ya micchabhavanae vayanti jo puija payam pi mijhavai | 

Micohabhinivesao sa nihhavo Bahurayai vva | 2298 ■ • • * ' 



: 4 : 


Jinabhadra Gaiji’s 


[ The first 


jt fkm^i mi * sr^rfor * 

IRIIW 4 II 

* ^ fa«qr*r*!PTT qqfcr *r g*: fa^r I 

fa«qrf*rfa%wi;^ fkwit *rf*mf kfa IMRWII 

3. Athava codayati nayanuyoganilmavatah, katham guravah 1 
Na hi nihnava iti, bhanyate yato na jalpanti na santiti 3 (2298) 

4. Na ca inithyabhavanaya vadanti ya punah padampi nihnute | 
Mithyabhinivesat sa nihnavo Bahuratadiriva 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) •* Why are not the gurus 
nihnavas, on account of their lading the nayaa and anuyogas 1 
(The reply is)-“They do not say that the nay as and anuyogas 
are not (existing). They do not also say so, on account of 
feelings of Mithyatva. He, who hides even a syllable by obstina- 
tely insisting on through Mithyatva, is a Nihnava like 
Bahuratas etc. 

“ * qfo ^ ^ mnfa, snfa fa«TTtsrcrc;pn 

^ fflki ufa i ffcs 

nt'R f*Rfcfc T<k * 

fan ^ftr ll RR\t\\ rrrr II 

The author, then, ennumerates the various types of nihnavas 
as follows: — 

«rgr*T q<m ^ fbr i 

wtffr fknmvi irii ir^ooh 

Bahuraya paesa avvata samuccha duga tiga abaddhia cbva | 
Ebsim niggamarjam vocchami ahaijupuvvib 5. (2300). 

famr sf’Ttkt *rrg^*T IfaqnSnfem l 

Onfasr 11 H n R\° ©. J| 



Vada ] Nihnavavada : 5 : 

Bahurata^pradesa avyakta samuccheda dvaikriya straira&ka 
abaddhikascaiva | 

EteSam nirgamanam vaksye’ athanupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
Long Range of time); Pradeass (or those who attribute copious- 
ness to the last pradesa only ); Avyaktas ( or those having dubious 
and unfirm opinions ); Samucchedas ( or those who believe in the 
utter im-permanence of everything ); Doaikriyas (or those who 
attribute tvyo actions to one object at the same time ); Tmirasikas 
or those who uphold the theory of three categories wz-Jiva is 
free from the bondage of Karma). Now, I shall describe the 
production ( of each one ) of them in serial order (2300). 

\ ‘ n§*n ft 1 ^ nfcqsfa, ffcg 

*fft: Tt 

I'Wk \ “ ft ” 

nsqn ft” 3 n*q^qi 5 5 nn 5 nm |fai 

n finfcn qqq:, n&ni«|nnni|; 

nfa*ni^n vri * 1 “ W& niiwsn n*nnR<ni|- 

nin*^n n§^tn^fanw, nsM^n- 

sifant m, wfnnmsq*! 1 

‘in ft* 3n?q|3tqfa$ftnnfq ftqTsnrsw^nnnii 

fafonu, i fafa f lfm\, nifant m 

#ri: qsTsitin font 5 ni 3 nwfa*T tfamnn “fan ft” 
Inftw, 5ftqis5ftqnt5ftq^i^nqtnnn: nrnpifarcift n^ntan 
%qf ^ ^ns^q^tanftnn^iqqn ifa mmqj “nn- 
ftsr ft” *ifan $n n n^nn^^n nqinffa mffa 
Itnnfa^R^^nfaq^^qqii ^ sfa 1 'fa nn fapni ifatf 
fa^nn^ftm^sn? nron 11 mr^«® 11 



: 6 : Jinabhadra Gani’s [ The first 

The author now gives the names of persons with whom 
theories originated. 

srgT’T sfte’WT q- rtersrrraft I 

sTs^frrss^reraft arsfirmaft II ^ ll ^1*1 II 

waft qtfrfon ttaftramr 3’^Tfft I 
q nt^nrrff^ wqft n vs n ll 

(>. Bahuraya Jamali pabhava, Jlvapaesa ya Tisaguttao | 

Avvatta” sadhao samucchea Asamittao 2801. 

7. Gangao dokiriya Ghhaluga Terasiana uppatti I 

Thera ya Gotthamahila puttha-mabaddham paruvinti 2302. 

*ffTrrr sftasr^rsr frrsqgTOJ 

3f5^rfKr ^fT^rrsTf^ n $ 11 n 
*TW£ tr^qr: ^TrfV^T^r^TfrT : I 

»itsrinff^T:?T^TST.i^q-^trf??T ll vs ll ll ^<^11 

6. Bahurata Jamaliprabhava Jivapradesasca Tisyaguptat. 

Avyakta asadhat Samuccheda A^vamitrat (2301). 

Gangad dvaikriyah iSadulukat trairasikanamutpattih. 

7. Sthavirasea Gosthamahila sprsthamabaddham ca prariipa- 
yanti 7 (2302) ] 

Trans 6-7. BahuratSs had been led by Jamali and Jlva- 

prade^as by Tisyagupta. Avyaktas ( originated ) from Asadha. 

SamucchcdttS from Asvamitra, Dvaikriyas from Ganga and 

Trairasikas from Saduluka. While the Sthaviras who describe 
• • 

the .Jim to be free from (the boundages of) Karma happen to 
be the followers of Gostahila. (2301-2302.) 

&RT. P V-V9 SRlfoTOB, TO 

^ I l sjtort I 

mq&Q t amfonftfit i tiers tffrm i i 

ttermter. vam i twfar < ’ $r n*# i 



Vada 


Nihnava-vada 


: 7 


m f ft ror ^ *r i *Ttemri^T*3ff;T siim sft T«ra 

*ft II II 

Place and time as regards their coming into existence are 
now described. 

3T*T*?f3T TO3T ^ *RTTf II ^ II II 

*rk*r wwr ^r-^fjrrn ^ftor *nrr i 

3T^T^^TT *RPT ^3TF5T II ^ II II 

*RT 5Tf WTr gfa I 

^r^Trft’T ^wr fasf<? %^rr \\\° n II 

8. Sftvatthl Usabhapuram Seambia Mihila Ullugatiram I 
Puramantaranji Dasaura Rahavirapuram ca nayaraim 2303. 

9. Coddasa solalsa vasa codda-vlsuttara ya danni say'a I 
Attbavlsa ya duvb panceva sayaa ya coa 2304. 

10. Pancasaya culasio ccbacceva say a naVuttara hnnti | 
Nanuppattie duve uppanna nivvue sesa 2305. 

wreft I 

PlJtT'lj ^ ^nTTrftr I lull II II 

^5^1 *rte?T Wrftr i: i 

^ ^r^trn'^r ^ garr^TR^Tmii^iR^ovii 
TOSPTTfcr ^^T^ftcTT WTlftr 5T^fT?TftT '^Rf^rT I 
STpftrTfft II \° II II 

8. ^ravasti Risabhapuram Svetavika Mithilollu’Ratiram. 

P nramantar anj i ka Dasapuram Rathavirapuram ca naga- 
rani 8. (2303) 

9. Caturdasa soda&i varsani caturdasa-vinsatynttare ca dve sate | 

Astaviniatya ca dve pancaiva &itani ca catu^catvarin^apa 
9 (2804). 
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10. Panca ^atani cutura^itya saleva fatani nsvottrani bhavantt I 

•Tnanotpittau dvavutpannau nirvrite &sah. 10 (2305) ] 

Trans-R -9-10. ^ravasti, Risabhapura, ^vetavika, Mithila, 
Ullukatlra A.utaraYpka, Tlisipira, ail Rxthavir.ipura (are) the 
(respective) places ( where they erne into existence as Nihnavas 
Fourteen, sixteen, two hundred and fourteen, two hundred and 
twenty, two hundred and twenty eight, five hundred and forty 
four, five hundred and-eighty four, and six hundred an 1 Niue ( are 
respectively ) the embers of years (after &*amana Bhagavan 
Mahavira ohtainel KevaU .Tnana. Sa. two of the Nihnavas came 
into existence during (the period of) Kcvala .Tnana of ^ramana 
Bhagaviin Mahavira and the rest appeared after his Nirvana 
(2303-2305). 

m*3\, sr'rsr, farro 3 ** 

RRRlrar, s$3tn , %r l rtwr w- 

^ts^r^rir ^s^ttr I wA rtr £ 5 R%fRR<jnT<i fa*iRt 

ttf?$Rg*Rf 3PnTRiRl%- 

p*R3tkrr n it < ii 03 11 

VS o STCTR | ftsST ^TOTR I <PJT (i ^ %- 
^ ^UTJBT T% ” \ ^ ^ \ 

*t**t?i 1 w, ^ \ w srtr 

far^HdR, 3RTR ^T#qiWR, ?RTR ^RpRIM- 

I <RFR1 «nRR-^T&iT ^ R^ft Rf?Wt I 

WR sftaRfrffc Rl^ PRR$R1^T?^ W&M 
RSRRST&TtRSdT I RRstffcP? 

**FR <R R*R$RT^ 

RT^5R^ ?R II II 

Foot-note 1. It should be noted that while ennumerating the 
types and the names of the leaders, the author has considered 
seven types only. These seven types of Nihnftvas are called 
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De^avisamvadl, because they have disagreement in 
certain minor portions of the Siddhantas. But here he has given 
the place and time as regards Botikas, also. The Botikas are 
called Sarvavisamvadi as they have entire total dis- 

agreement with the Siddhantas. 

D. C. The following Table shows the above-mentioned details 
about Nihnavas in a precise way: — 

TABLE 



Name of 
the 

Nihnava- 

type 

Pioneer’s 

name 

Place 

Time 

Dcsavisamvadi ( fgrefarft ) 

1 

Bahunita 

Jamali 

/ 

SravastI 

14 years after the 
attainment of Kevala 
Jnana by Sramana 
Bhagavan Mahavira 

2 

Jivapradesa 

Tisyagupta 

Risabha 

pura 

16 years 

Do 

3 

Avyakta 

Asadhaca- 

i-ya 

Svctavika 

24 years after the 
Nirvana of Sramana 
Bhagavan Mahavira 

4 

Samucche- 

dika 

Asvamitra- 

carya 

Mithila 

220 years 

Do 

5 

Dvaikriya 

Gaiigacarya 

Ullukatira 

228 „ 

Do 

6 

Traira^ika 

Saduluka- 

carya 

Antaranj ika 

544 „ 

Do 

7 

Abaddhika 

Gostha 

mahila 

Dasapura 

584 „ 

Do 


Sarvavisamvadi ( ) 


Botika 


Rathavira- 

pura 


609 years Do 


The life— history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the comme- 
ncement of their respective discussions. 

8 









Chapter II 

sr*TJT 

[Discussion with the First Nilmava 

^r^rrfoT rrrr farStfr I 

rft STfWJT fkg\ *TT3c«ft»? ^T^STT IRUR^U 

11. Ooddasa vasani taya Jinena uppadiyassa nanassa | 

To Bahurayana ditthi Savatthic samuppanna |i (2306) 

^rrnr f^^4V?Trf^rr^?T srr^q- 1 
rT?ft STfTTrTTJTT STT^PITScWT ll??IR3°$ll 

11. Caturdasa varsani tada Jino-not-paditasya jnanasya. 
Tato Baliuratan&in dristJ <S’ravastyamutpanna II (2306).] 

Trans. 11. Then, after fourteen years (had passed) since the 
Tlrthankara (oramana Bhagavan Mah&vira) had attained Abso- 
lute Knowledge, the theory of Bahuratas came into existence in 
Sravasti 2306. 

^TR^T s^faf^RT 5$R 

IR^o^ll 

The origin of the theory : — 

fa? r ^rrr^ftf^prm I 

'Hr *r smrfe rftfrnt ii?3IR3°uii 

12 Jittha Sudamsana Jamalinojja Savatthitindugujjaije i 
Pancasaya ya sahassatn Dhankena Jamali mottfinam 2307 
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[^T qz&r snrtfowqjr l 

<T3^rmfa ^ 3 %* *nrri$ g^r ll^RlR^^vsn 

/ 

12. Jyestha Sudarsana Jamaliranavadya Srilvasti-Taindukodyanc I 
Pancasatani ca sahasram Dhankena Jamalim muktva (2307)] 

TRANS. 12. Jyestha (alias) Sudarsana (alias) Anavadya and 
Jamali ( dovelopod the theory of Bahuratas ) in the Tainduka 
garden of SravastJ. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dhaiiika (2307) 

^1W~ ! 3T5T 

vrc* i m mmi 
i ^ Wt i$jn i 

qT, ^T, RT ! m 3RT- 

foiforat Rstftopnfoft mz \ §<wifa 
m3 i mmm mm3 fqirci%q;- 

3Tfaft I ^ H*\m\ * ftfa* | qq t^pp 

l^^tsfq q2f^fliv|qf^|^t Rifat MtoRfT^frrRiR; I RRI^RR 
^ t fo* mi i m ^ tt^iftreiRtsifar ^teRRifa 

fcmi i qq friRf : mi i fa 

=q * ^ 13 ^ i <53t $\vfa 

fam f^stfpr ” i mmi r^rrs^I i mi <q 
qT£5WftifaRT SRlfeRf 15^ “TO3? *rerR$t r ri ? ” # i sig- 
R^RNtRTqRfl^sfa 14 ik^Hl ,y I %RRI- 
folf^qr 3<R!R m fagT§pte<i<* 3% mr f$: 4< fowR 
fasrercqR fR«RRRRtefrft mmm- 
^frfjfqfaRRfafa faRRRm i mi 
Rftqtftqt w w# r Rfai^fa m\m vimm RRqRnifo i 
sr^ 3 rrhOr rr fcrcn I iR&nfa rrt rrr rir$ s$f*R$rcK 

RRffa I 3RFR3*RtR R R?RR%R RRRT Sf Rfo ^ RTSftl RIRT I 

aStst* ‘fo^Rfrofa*’ iRrw^iSt^-^^ni toft fa 
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f^ns^R- 

sifarar fforu i^trar: *hnsiaret i 

d^TT m* I f% ?w\ V i ^ 

qmwqwi ^f <ra: 4 r V 

^ qft*n*q s’p-T^I “*w* fcfalsfoT” ^qfwr 
fo«qi$*$4 i *w# ^ mm vjfmfa i m$ =qm1 mvfa * 
wfim, Starowfofoi *roifo gro 
51*35 1 swifts ^fsra sg^^rcratf^fon^: f^n 

fafaffa^fFW 1 ^Twsr?r^T*mi tsiM fa^wtsq^r- 
fafa 1 qq ^nwtww: 1 aw nfe^-^ %it sreifoqY 

safV’ i^t, sRqsftiftfa swifogfluitamifa l 
sqi^-^gf qs<ft 3PTW33S qfoft 

<rcqi: g4t srcifo:, sraqsiT# q*iq4t $ft<ii 5TOif&3f|<jft ’ \fh 1 
«nq^qi * snufeftfqsfe^qsu 5 sfa ?wwi 1 

m qaasraift w0, tot 'qiffamiq;, g^qf *r4 q: ^4 * qftg- 

sroiftf ixfcsn Sf* ft$faqnTOnR>l& IR^o'SII 

1 Or, it may be interpreted thus : — The elder (sister) Sudar- 
£ana. Jamali and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Acaranga Sutra 1005) 

Digest of Commentary. The following story illustrates the 
full details of this verse. - 

In this Bharata-ksetra there was a city named Kuijdapura. 
Jamali, the nephew ( i. e. sister’s son ) of Sramana Bhagavan 
Mahavira was a prince of that city. His wife happened to be 
the daughter of Sramaija Bhagavan Mahavira. She had three 
different names viz- Jyestha, Sudarsana and Anavadyangi. 

Jamali accompanied by five hundred males and Sudarsana 
along with one thousand females accepted Diksa at the hands of 
^ramana Bhagavan Mahavira. After finishing the study of eleven 
Angas, Jamali requested the Tirthankara to grant him permission 
to go on vih&ra (alone), Bhagavan remained silent and did not 
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respond to it. In spite of that, Jamali left the (company of) 
^ramaga Bhagavan Mahavira and went out for Vihara alone 
with his five hundred sthavira.s. Wandering from place to place 
Jamali Muni at last, came to the city of Sravasti, where in the 
garden of Tainduka, he stayed in a Caitya named Kosthaka. 

There, on account of dry and stale food that he was taking, 
Jamali Acarya, was laid down with high fever. He, being unable 
to sit, asked his followers to prepare a bed for him immediately. 

The bed was being prepared by the monks. In the mean- 
while, due to* excessive heat of fever, Jamali Acarya, repeatedly 
questioned the monks “ Is the bed prepared or not 1 ” The monks, 
who had already prepared half the bed, and were busy prepar- 
ing the whole of it, replied “Yes, it is prepared.” 

But Jamali, whose mind was not steady, on account of ex- 
cessive pain, was enraged at the sight of the half-spread bed 
that was -being spread fully. At that very moment, he denied the 
truth of the theory of “ Kriyamanam kritani 2 which was already 
preached by great Tirthankaras and asserted that Kriyamana 
or that which is being produced is not krita or actually produced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 
back to Sramana Bhagavan Mahavira, while others stuck to 
Jamali’s theory and stayed with him. Sudarsana, too, stayed 
with him, in the house of the potter Dhanka who also happ- 
ened to be a Sravaka. She being attached to Jamali, followed 
Jamali’s theory, and further attempted to persuade Dhanka to 
follow Jamali. But Dhanka was shrewd enough to know that 
Sudarsana was under the influence of mitliyatva of vanity like 
Jamali. So, he cleverly escaped by saying, “ We cannot compre 
hend such things.” 

H snsn— % *ror 1 

(w? w** jt juto^w.) 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a piece of burning coal on Sudar&ma, 
who was sitting nearly engrossed in her studies. As a result of 
that, a border of Sudarsana’s garment was burnt. Immediately 
she remarked “ O, Sravaka ! why did you burn my garment?” 
Dhanka replied “That which is burning, is not actually burnt 
according to you. So, who burnt your garment and when? ” 
When told like this, by Dhaiika, Sudarsana realised the truth 
and said apologetically “Really Sravaka ! you have led me to 
the Right Path. I was under a disillusion. ” Repenting, thus, 
she went to Jamali and expressed her realisation to him and 
tried her best to bring him to the right path. But Jamali did 

not listen to her. Consequently, Sudarsana had to leave Jamali 

/ 

alone and join Sramana Bhagavan Mahavira along with her re- 
tinue of nuns. Gradually, all the monks returned to Sramana 
Bhagavan Mahavira, and Jamali was left out alone at the end. 
Finally, without repenting for the sins that lie had committed 
by leading a number of persons astray, Jamali passed away from 
this world (died) and- assumed the form of Tejamali Kilbisika, a 
low type of god thereafter 3 . 

3. The Kilbisika gods are of three types: (1) Those enjoying 
duration of three palyopamas; (2) Those of the category of three 
Sagaropams; and (3) Those of the category of thirteen Sagaro- 
pamas. 

Those of the First type would stay above the luminary 
gods and below the regions of Saudharma and liana dera-lokas. 

Those of the Second type reside above the regions of Sau- 
dharma and Isana deva-lokas and below the regions of Sanat 
Kumara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra- 
hma and below the region of Lantaka deva-'loka. Jivas, who 
oppose or defame a preceptor, teacher, family or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
life of a saint, but do not repent of their misdeeds till death, 
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This story has been described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details 4 . 

The reference of the story of Jamali is also found in other 
works such as Avasyaka Sutra with the commentaries of Kotya- 
carya, Haribhadra Surji, and Malayagiri Surlji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there. The standard 
story related by the Vyakhyaprajnapti almost covers up all the 
accounts of Jamalis life and theory. It is therefore, essential .o 
give a brief summary of the "story related therein. It, runs as 
follows : — 

Jamali was a Ksatriya by caste. He was born in Ktatriya 
Kundagrama. He was rich, and had an impressive personality. 
ITc had eight wives, all of whom were of espial charm. When 
lie came to know one day that Sramana Bhagavan Mahavlra, 
had come to the Brahmana Kundagrama and was preaching the 
truthful principles of Jainism and that many people had been 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tlrthankara, and was 
immediately induced to accept the Diksa. His parents though 
distressed by his decision, could not prevent him. Then the cere- 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Angas under Bhagvan Mahavlra Swamiji. 

assume the form of one of the three type of Kilbisika ( or low ) 
category of gods. 

Kilbisika gods have to take four or five more turns in the 
categoriesof Narakas, Tiryancas Manusyas and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve- 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavati Sutra, Fifth Anga, Third 
Khanda, Ninth Pataka, Udde^aka 33 Sutras 38-43.] 

4. Vide Bhagavati Sfltra Anga 5. Khanda III Pataka IX. 
TJdde&ka XXXIII.. So. 8-46. 
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Then, on one day, Jamali requested Iranian a Bhagavan 
Mahavlra to grant him perjnission to go on rihara also. But 
oramatja Bhagavan Mahavlra remained silent and did not speak 
a single word of assent, or refusal. As a result of that, Jauiali 
goes out for vih&ra with a number of sthacirax, and comes to 
the city of SravastI, where living in a caitya named Kosthaka 
in the Tainluka garden, he falls ill on account of taking dry 
and stale food. Being unable to sit, he orders for a bed, to be 
prepared for him. When he asked the xthanirax as to whether 
the bed was ready or not; the xtharirax who had already spread 
half the bed and were actually spreading the whole of it, replied 
that the bed was prepared. Jamali seeing that the whole bed 
was not prepared, gets angry, and refuses the theory of “Kriya- 
manam kritam” which was already preached by oramana Bha- 
gavan Mahavlra. 

He starts his own theory of Bahuratas and argues that 
since a thing which is being done ( Kriyamana ) has to pass 
through the process of production until it is completely done 
(Krita). So, he says, it is not proper to assert that Kriyamana 
is krita. 

Some of the old xtharirax tried to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudarsana stuck to him 
for some time and ultimately, they too, went back to oramana 
Bhagavan Mahavlra, leaving Jamali alone. 

Then, after recovery, Jamali goes to the city of Campa 
where Sramana Bhagavan Mahavlra was staying in a caitya 
called Puranabhadra. Coming to Oramana Bhagavan Mahavlra, 
Jamali says, “ I do not move in cognito like many of your 
•Sramnas. But I move like a Kevalin with my own knowledge 
and perception. The Tirthankara replies. If you are a real Kevalin, 
answer these questions : — 

Ques. I. Is the Loka eternal or not? 

Ques. II. Is Jiva eternal or not ? 
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Jamali was confused at these questions and he could not utter 
a single word. 

^ramana Bhagavan Mahavira, then, remarke<l * I have a 
number of pupils, who are incognito, and who can easily answer 
these questions. But none of them boasts like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says “ Loka is eternal because it is not possible to 
say that there was no loka in the past, there is no loka at pre- 
sent and will bo no loka in future. On the other hand, since 
loka suffers destruction and creation in turn, it is a-sas- 

vata or im-permanent also. 

The same is the case with Jiva. ” Jamali does not put faith 
in the explanation offered by the Tirthankara and goes away 
from him. Leading the life, however, of a strict sramana for a 
long time and preaching his own doctrine, wherever he went 
Jamali at last met with death, without repenting for his mis- 
deeds and attained the life of the third type of Kilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after 
passing through four or five bhacas of tinjancas, rnanusyas and 
devas. 

Jyestha, Sudarsana and Anavadyangl are the three names 
of Jamali’ s wife. Others interpret that Sudarsana was the Jestha 
or elder sister of Sramana Bhagavan Mahavira and she happened 
to be the mother of Jamali. AnavadyaiigI, the daughter of <£ra- 
mana Bhagavan Mahavira was Jamali’s wife 5 . 

y. it wrsft i shorst 

I WWW 

rTT fk *T T TWHTT ft WT I WT- 

^ ^ "rra^rr ^infessfft, 

i 5RT ft T m 
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Now Jamali explains his Bahurata theory : — 

* ^anrroilr sn^r l 

wmfo * ^rm’JT w ?rsfT n?3iRWH 

13. Sakkham ciya santharo na kajjamans kan tti me jamhft I 

Bei Jjamali sarvam na kajjamfinam kayam tamha 2308 

[srrsr & TTT?rd * ftr^nrnjr: ^ l 

3r«ftfrT snrrf^t ^ ii^ir^H 

13. Saksadeva samstaro na kriyamanah krita iti mama yasmat I 
Braviti Jamalih sarvam na kriyamanam kritarn tasmat 13 II 2308] 

Trans 13. Jamali says that * Since the bed which is being 
prepared, does not (actually) happen to have been prepared in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared ” (2308) 

( Thus, according to Acftranga Sutra, Sudarsana was the 
name of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
darsana. In other words, Sudarsana was the name of Jamali’s 
mother and Anavadya and Priyadar^ana were the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned before, that Jycsfcha, 
Sudarsana and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

The commentators of the Ava^yaka Sfltra viz ^riman Hari- 
bhadra Seriji, Malayagiriji, and Maladharin Hemacandra Seri 
interpret the verse in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavat! Sutra is completely 
silent on this point. Hence it is very difficult to arrive at a 
definite conclusion about the names of Jamali’s wife and mother. 

However, we think it better to take 1 Jyestha ’ as an adject- 
ive than take it as . a proper noun and thus follow the view of 
Acarafiga Sutra. It is not improbable, if the author of Ava^yaka 
Sfltra had confounded Sudarsana with Priyadar^ana -Tr. ] 
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‘ ^ fa’ m mm, 1^ 

mvmmsv timm- fawn f ?r * f^a $31^ i 
<rat ^win3i 

^ 3ft^, Ismft %fonO **nrc*rt 

jt«tw% jt«t^^ i swift, ^ fttfwfiim $ r iR3 o <sii 
d. c. 

Jamali : — It is clearly evident that the bed (of blankets etc.) 
which is being spread at present, has not actually been spread. 

• We can, therefore, easily remark that all objects that are being 
prepared or that are under the process of preparation, cannot be 
said to have been actually prepared, but those that have been 
already prepared could alone be said to have been prepared. 

The doctrine of Caliyamane calitam, Udlryamane udiritam 
etc. ” explained in the Bhagavati Sutra 6 will therefore prove 
invalid. 13 (2308) 

There are other faults, also, in accepting “ Kriyam&ijam 
kritam ” — 


^ fri ^t?r l 

14 Jasseha kajjamanam kayam ti teneha vijjam&ijassa i 
Karana kiriya pavanna taha ya bahudosapadivatti 2309. 

jtw nm ^ «r§^tasrft<T%: llMR^il 

14. Yasyeh kriyamanam kritamiti teneha vidyamanasya. 

Karanakriya prapanna tatha ca bahudosa pratipattih 14 (2309)] 

Trans. 14 (He who accepts) that which is being done (kri- 
yamaga ) has already been done ( krita ) ( shall accept ) the pro- 
cess of accomplishment (in case) of an object (which) already 
exists, and thus (will give rise to) numerous faults. 2309. 

6. Vide Bhagavati Sutra Anga V Khanda I oataka I 
Sutra I. 
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- “ fcnrri ?<**3<nw, 

fosmrcs? otsw I faw sfW snftprr l 

w\ ^ sft ^mronf qf*r ^rf qfaqftR*gq*m$qT $m 

wrftfk IR^II 

D. C. One who accepts the principle of ‘kriyam&nam kritam’ 
will accept Knrana kriyn or the process of preparation in case 
of a vldyam&na object as weU. And this will involve a number 
of difficulties 14 (2309) 

Because, 

qFFlfwf * ^3sTJTm *T5*U*T3ft fatfProits* I 
ar^r fa qfaf faw * *r *nrrft ii^ir^oii 

15. Kayamiha na kajjamanam sabbhavao cirantana ghado vva l 
Ahava kayam pi kirai kirau niccam ya samatti 2310. 

[f?rTfaf * fa^ntf ^FTRTf^faRrT* ^ I 

3T*rt ftfnrfa famrrffar’i h ^ * nrtfaj irmr^°ii 

Kritamiha na kriyamanam sadbhavuccirantana ghata iva I 
Athava kritamapi kriyate kriyatam nityam na ca samaptih 

15. (2310)] 

Trans. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamana) on account 
of its being existent like a ghata (which is) prepared since 
long. Or ( if it is said that) What has already been prepared 
(krita) is also prepared, let it be prepared (for ever) and 
there would be no end (of it) 2310. 

ffrra <rft frqcri, 

D. C. What is krita cannot be said as kriyam&na. For, an 
object which is krita is always vidyamma like & gha\a jprepar- 
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ed since long. In spite of that, an object which is already krita 
is also accomplished; it ought to bo accomplished for ever and 
the process of accomplishment will never cease to operate 15 (2310). 

And, 

fa ffa I 

ft ft *T II^IR^II 

16. Kiriyavbphallam ti ya puvvamabhuyam ca disac hontam | 

Disai diho ya jao kiriya kalo ghadainam 2311 || 

[farerlre^rfafa ^ i 

*TrTJ fa^FfiT^t 

16. Kriyfivaiphalyamiti ea purvamabhutam drisyate bhavatj 

Drisyate dirghasca yatah kriyakalo ghadainam 16 (2311)] 

Trans. 16. If knyam&na is taken as krita , the process 
(of accomplishment) will be useless. And that which did not 
exist before, will appear as comming into existence. Besides, 
on the other hand, the time of production of (the objects 
like) ghata etc. will appear long. 2311. 

5ft$M$-*lfar ^ rtft TOff 

foqi m'tk, 

I ^ sfoRi i mfa, w 

ftl ?rc T^fq i 

fosj, t^rrfi qfaqrBtf l 

^ T^^TqsRRifr qjp? 

*t^t*rr i ft*, 3 rrc- 

$T%qsR *ft qqRgq*m i uR*rgvR^ i $<r: ? i 
^if^RfiUg^qiJIRf flT W ftq&rftqTTOt 
ifa IR^UH 

D. C. If Kn'yamaija is taken as krita, there would be no 
utility of processes like grinding of clay, the rotating of wheel 
etc, for the production of gha|a etc. Because, even at the time 
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when the process of production is going on, it is already taken 
for granted that ghata has been produced. 

Secondly, the followers of the theory of “ Kriyam&mm 
kritam accept the Karya (which is a-ridyam&na ) as existing 
as it thus gives rise to self contradiction. For, in such a case, a 
karya which was a-vidyamana before the time of production, 
appears as being produced. And hence, the theory of Kriyamana 
kritam is not correct. 

Thirdly, those who believe in * Kriyamanam kritam ’ believe 
that the Karya is produced at the very beginning of the pro- 
cess of production. But it is not correct to believe like that. 
Because, the period of production of the objects like ghata etc. 
appears very long, 16. (2311) 

And, 

5TT?St far I 

rft <3rT 9E5T IIWR^II 

17. Naraipbhe cciya disai na sivadaddhae disai tadantb I 
To nahi kiriyakalh juttam kajjam tadantammi. 2312. 

rTrft farT^T% |R\S|R^|| 

17. Narambha eva drisyate na ^ivadyaddhayam dri^yate tadante I 
Tato nahi kriyakale yuktam karyam tadante. 17 (2312) j 

Trans. 17. An object like ghata is not seen just in the 
beginning, nor is it seen at the time of (production of forms 
such as) ‘^ivaka’ etc; (but) is seen only at the end of that. 

It is, therefore, not proper to accept the (existence of) Kar- 
ya during the period of its production, but only at the end 

(2312) 

f 9ft 9^ ” I 
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rTWTf * ^ I ^ 3 $$%- 

fvR^ *>T$1J, W^rcfa* <TCT R^T- 

i wmv?nw !RWii 

D. C. An object like ///tat, a is not seen as existing just in 
the beginning of the process of its production nor does it appear 
at the time of production of its intermediate forms such as 
sivaka-sthara kosa arid ku^ula-prior to the final fi>rm of ghata. 
It is seen only at the end of that long periol of time which 
it takes during its process of production. 

It is therefore, not proper to accept the existence of an 
object either in the beginning of the process of its production 
or in the intermediate stages of production. A Karya is existent 
only at the end of the dirghakala or the long period of 
production. 

This is the end of the arguments of Jamali. 17 (2312). 

The old monks refute these arguments as follows : — 

srf ? arefa fa ^?fa^rm fa 

18. Therana mayam nakayamabhavao kirae khapuppham va i 
Aha va akayam pi kirai kirau to kharavisanam pi (2313) 

[^vrfarrtrrf ifa fanfa i 

srws^rTufa far*fa fatTrif ?t?t: ^fa*m*rfa iRclR^HII 

18. Sthaviranam matam nakrutamabhavatah kriyate khapuspamiva i 
Athava ’kritamapi kriyate kriyatam tatah kharavisanamapi 

18 (2313)] 

Trans. 18 . It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapuspa. Or, (if) an a-Krita (unaccmplished) object is even 
made, let the horn of an ass, also, be made 2313 . 
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srcnrerrcj;, i awpnrfaniPnTft t%^, fap^f <fft 

^sRR'fiq^, m sRifqtf'mfra \M\\\\ 

D. C. Sthaviras: — An si-lritu Za/u/a like that of a y/tata is 
never done because it is n-ridy&m&mi like khapttspn. Still, how- 
ever if an a-r/Wf/amana object is also produced, a non-existent 
object like kharavistina should also be nia le on account of its 
having the common element of a-ZretaZra. 18 (2323) 

Refuting the possibility of the fault of “nitya kritatva 7 
advanced by Jamali, the sthaviras continue 

fa^fafHrf£lHT mi *^?TT*Tr Tr i 

^ T« RTfa^TW fa? n^HWVII 

19. Niccakiriyfti dosa nanu tulla asai katthataraga va I 
Puvvamabhuyam ca na te disai kirn kharavisanam pi ? 2314 

[fac*Tfaimfa^far m 3T I 

^ rT5T ^Tfa^qfa ? II WR WII 

1 9. Nitya kriyadi dosa nanu tulya asati least ataraka va I 
Parvamabhctnm ca na tava drusyatc kim kharavis&namapi ? 

19 (231 4) j 

Trans. 19. The faults of nitya-kriya, etc. are in fact, 
equally possible in (case of) a non-existent object also. 
Or say, they are more obstructive. And, (when) an object 
which is not produced at all, is seen by you, why should 
not the horn of an ass also be seen by you? (2314) 

mv, *rcr pro# i f% 

g^TT ? ) SfaTf-^TOT *1 I W If T^foNR- 

zdw swRRigq w s< sito p, p, 


7, Vide verse 2310. 
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TO $5” i 3 sl«n mpn sl*ns*p&rfy 

i ^ to *v$ <m% <rit 

TO%m*rro *nmi f% * sr^wrf^^? I 
3^ *«ro^ro Tsti, <rft *£rsfo<r§*rc?, faTO^fe iR wii 

D. C. Sthaviras : — Possibility of the faults such as nity a 
kriyatra (Continuous process of doing ) Kriya.~aparisa.ma pttl (Im- 
perfection of the process of production ) and kriya-vaiphalyam 
( Futility of the process of production ), shown by you 8 are 
not only equally possible, but all the more possible if you believe 
in the production of a non-existent object. In case of an existent 
object, it is possible that the Kriya or process of production may 
decrease comparatively owing to its taking another form. For 
example- when we say “ Do the sky ( i. e. keep the space ), 
“ Do the legs ” “ Do the back ” etc. the Kriya seems to slow 
down owing to its taking another form. This does not happen 
in case of an a-vidyamana object owing to its being non-existent 
like a Mara-n'sana. 

Moreover, if an a-vidyamana Karya is produced during the 
condition of Karana etc. in the beginning, then, instead of ghata 
why should kharavisana be not seen as being produced from the 
lump of earth ? For, the quality of being non-existent is common 
with the khara-vham also. But this doe's not happen in reality. 
Your theory is not valid. (2314). 

In reply to the argument that the period of production of 
the objects like ghata etc. is long 9 , the sthaviras explain that:- 

^ ™ * IRoIRWl 

20. Paisamayauppannaijam paropparavilakkhatja subafruijam i 

Diho kiriyakalo jai disai kim ttha kumbhassa? 2315. 

qfk w& ftw i^*TPT? IRo|R^?MI 


8. Vide verse 2310. 9. Vide verse 2311. 
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20. Pratisamayotpannanam parasparavilaksananam subahunam I 

Dlrghah kriyakalo yadi dri^yate kimatra kumbhasya ? 

(2315 )]. 

Trans. 20. If the period of the process of production of 
the numerous (karyas) that possess mutually distinct chara- 
cteristics (and) that are (being) produced at every moment, 
appears to be long, how is ghata affected (by that)? 2315. 

rift 

qqfcfa qsftqfofoqrara <n?rf*rcrc: I w ^gvR m i 
qftqqqq;qT^q $rqr*qrc*q;%, % $rq*q ^rotsh- 

i qq^Rroq qqR*q^, q|q q 

#S*q qftr RR?fT%qi^R: IR°IR3^II 

D. C. Sthaviras : — If the period of production of the numer- 
ous Ka ryas such as iivaka, sthasa, losa and kaiiila, 1 0 etc. that 
are being prepared from time to time, is to be long, how is the 
period of production of ghata taken as long ? According to you, 
the period of processes such as that of collecting earth, poun- 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of ghata starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of yAata 
is dirgha or long. 

o o 

Jamali : — Why is ghata not seen at the production of other 
Karya.s, which are produced just prior to that? (2315) 

The answer is 

w£t I 

*r ? ir?ir3?3ii 

10. Various forms of earth before the actual form of ghata 
is produced. 
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21. Annararubhe annam kiha disau jaha ghado padarambhe i 
Sivakadao na kumbho kiha disae so tadaddhae ? (2316) 

to f^TrTt W TOTOto I 

torarto * §rw to r rr^ron*; ? !R*iR3mi 

21. Anyarambhe’nyat katham drisyatam yatha ghatah 
patarambhe i 

Sivakadayo na kumbhah katham drisyate sa tadaddhay&m \ 

21 (2316)] 

Trans. 21. Just as y/tata (is not seen) in the beginning 
of (the production of) pata how could a different Kan/a be 
found at the time of the production of a (totally) different 
Karya? Sivaka etc. are not y/tata. Hence how could y/tatabe 
found at (the time of) their production? 2316. 

ttw-R I strr to tto ? i 

R ft TO sto I sf m to tos 

f¥ l towfcfq to 

$NRWn 

D. C. Just as a Karya like y/tata is not seen at the time 
of the production of a Karya like pata, so also, a Karya like 
ghat)a etc. is not seen at the time of production of the Karyas 
like Sivaka, etc. which are totally different from them 21 (2316). 

With regard to Jamali’s contention that a Karya is seen 
only at the end of the long range of “ Kriya-Kala 1 1 ”, the 
sthaviras’ explanation is this — 

vfo to srtoft arf to? nto to tot? i 

srto w to? »nr ^Rf to ^ ? ir^ir?^h 

22. Ante coiya araddho jai disai tammi ceva ko doso % | 
Akayam va sampai gae kaha kirau kaha vaessammi 2317. 

[«rt <rrs^ ito? ^ tor? I 
arto m tofa to to fWri to tofrr TiR^to^U 


11. Vide v 2312. 
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22. Anta evarabdho yadi drisyate tasminneva ko dosah ? 
Akritam va samprati gate katham kriyatam kathaux vais- 
yati? 22 (2317)] 

Trans. 22. If a klrya started at the end, appears at that 
time qply wh^t objection (is there) ? ( For ) otherwise ( va ) 
how could ( that which ) is not produced at the present time, 
possibly have been produced in the past or in future? 2317 

3F3 33 toto 3£t 3ft 333 333% 3ft 

it I 3i3»3-3t 3 ft fttoto “*?3Tft I 

33i*»to3 twft ’ i 3ft 3 3dft 3%3i3toto 3 $3 333*3# 

*3% 331 3*3ft-33i3% 3 ft>3to $3 313 33 

todiq; ? 1-3 3toft<3& 1 33lft~3I%ft-3toftoT«J , ift 333- 

wdf ft 3 ^ 3 ?to 3 T 3 W^, 1 ara: w 4 toT?% 333 

3313;? 1 3*31^ to3to $3/3*3 1 3ft 3 to3i°i3ft 3 $33;, 
$ 3ft ¥3foft 33^ ? 1 fo3ifa33 ?i% %3; 1 3533^, 
tow 313^ 1 3 3iT3ft33ito3i3f3T ft;3R*3ft 

srnfa srefafat *313, torcrwfttw^ 1 33 33to33: to*rm- 

$13!, 3^331^ $3$!$:, 3 =3 ft>33T3SI& 3iT33ftr, ^33! 3F33- 
$3 to% 3 3 $3tof33<% I 3?%3ft* 32 5 3>f3 ft; 333* $13 
($331 to% 33 3mr3t3lft 3313 ? I 3ft f$33t, 3ft *4 3to3 
33% 3ffq3 5 333^. ? I 3 ft 3lftt ^%33tol3T 331% ^=333- 
313% I to, “ 333 W3, 3 3 f$3T3^lt" 3331 

Jf^3^T3f?3%ft^ft3: toft 3T%3lft3 3313 I 333 33W3$K3- 
ftft JR3?pftft%3* I 33 %3I3f3t3 $13333133 S<3*333*3%, 
3ft 3*lft$nftftl3I ft**f$* 33TS(3 3^^-fad33l3-33>I%33- 
?W3lfttol^31 1 313t 3 $3 5 3 33*-333lfttolpl3^, 

3^3 Wft I 3 %3^l 3*31^ tolW 33 $T3fy 3 

S33qpR3 IR3MI 

D. C. There is no harm if a ghata which is being produ- 
ced at the final moment, is believed to have appeared only at 
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that time. Here if it is believed that a Karya is not produced 
during the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the past or future is either 
perished or unproduced as the case may be. It is therefore, 
a-vidyam&na like the horn of an ass. This shows that what is 
being done (Kriyamana) has alone been done ( krita ). For if 
Kriyamina is not kn'/a, where is it done '( 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over, in spite of the absence of Kriya, if the 
production of a Karya is accepted, the Karya should have as 
well been produced before the beginning of Kriya, since there is 
Kriyabhava at that time also. 

The present tense is known as Kr/yamana-Ka/a and the 
period following it, is Krita-Kala or say Karya-Ka/a. If you 
say here that a Karya which was undone ( till now ) has been 
done but that which has already been done is not done, we ask 
you this question Is the Karya produced with or without the 
help of kriya 1 If it is produced with the help of kriya, how 
could Kriya and Karya take place at different times ? By 
putting a cut into the Khdira tree, a paiasa tree is never cut off. 


It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produoed in presenoe of Kriya. 
For, by saying so, Kriya will prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held that Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
ghafoa, by way of bringing earth, pounding it, moulding it into 
a lump, placing the lump on the wheel and moving the wheel 
in a circle, would entirely turn futile. Following your ideology, 
one oan say that those desirous of Final Emancipation, should 
qot perforin penances or observe self-control etc 13 . / 

12. The sentences of Vfcda such as erflrgft 
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Because, according to you, the attainment of Moksa should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the process is over. 

Jamali : — Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghata. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows : — 

*5T<?fa IR^IR^CII 

23. Paisamaya kajja kodi niravekkho ghadagayahilaso si i 
Pai samaya kajja kalam thulamal 1 ghadammi laesi 2318, 

*£*<Trfasrftsfa i 

*fa***^pWtf S*£*5*^ ! ^T*fa IR^IR^II 

23. Prati samaya karya kotl nirapekso gha^a gatabhil&so’ si I 
Prati samaya karya kalam sthulamate ! gha^e lagayasi 

23 (2318)]. 

Trans. 23. Ignoring the numerous Kjiryas ( which are 
being ) produced from time to time, you have been desirous 
of ghat^a. (And hence) O dull-witted (Jamali) I You are con- 
fusing the period ( of production ) of the Karyas ( produced ) 
from time to time with (that of) ghata 2318. 

i $<r: i 

i “<rc gsnftsroj, arar: 

•JWWt WTH^Urtid and guT. gnSfa qr&orr, <TFT: 

. *v t . 

TIw Ww®n etc. 
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•xw *T<5 

^ ^'TFT^I^: ” f#TR^FIT% ^T%- 

5*T$:, BP^^sq ^TRqPTJ, <?R 

ri%: 1 siris-rs wmw ^wtri- 

^ i ?rtsr srftfa- 

^ ^rnm qlnj% I , t%?3 p{3t% m$Tf^ra?fa, mft 3 
gswRifa Rift ^vpit srtfrt Rmrcfat 
mfaRwqki fHT?3<w% RPift 

q?c mlrqqq $rq$tei %i % IR3^H 


d. c. 

Sthaviras : — A series of different Karyas arc produced from 
time to time during the process of production. But, you being 
desirous of ghata alone, do not look to these Karyas and give 
importance to ghata only. All the while during the process of 
production, you think that “ ghata will be produced here.” 

Since, O dull-witted Jarnali, you do not apprehend the time 
during which the intermediate forms of ghata are prepared, you 
arc confusing the full lengh of time ( during which different 
Karyas are produced) with the period of production of ghata 
and therefore, you assert that “ This whole period of time is 
the period of production of ghata alone. ” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of' the process of production. 
Jamali : — The whole series of Karyas produced from time to time 
is not seen but the Karyas like iivaka and sthasa alone are seen. 


Sthaviras : — Karyas like iivaka etc. are sthnla but those 
that are produced from time to time are seksma which could not 
be apprehended by a sthulamati (dull-witted) like you. The 
cognizance of ananta Siddha Kevali ( who has attained Absolute 
Perception) alone can recognize these snksma Karyas . 

It should also be noted that the various Juanas that app- 
rehend these Karyas are themselves produced at various times 
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and therefore they are also Ka ryas. Hence, the theory that a 
series of Kan/as is produced from time to tima, is valid and 
proper. 23 (2318). 

JamSli Says : — 

& f^r^r ^ ? i 

srtwtf fa OT rT ft* rff^TT ft IRVII^nil 

24. Ko earamasamayaniyamo padhauic cciya to na kirae 
kajjjam ? I 

Nakaranam ti kajjam tarn cevam tammi se samaye 2319. 

tr*ro 3 * rrrrt * i 

JTRRTrnfftfa rtrftHrTFi irsir^ii 

24. Kascaramasamayaniyamah pratliama eva tato na kriyatc 
Karyani ? 

Nakaranam iti karyam tadeva tasminstasya samaye 24 (2319)) 

Tfans. 24. If “the Kriya l(ala is not taken as long'* 
what is the utility of the rule of the final instant ? ( In that 
case) why is l(arya not done in the first instant (only)? 
(The answer is) Since Kary a (cannot exist) without Parana, 
that ( i. e. the final moment ) itself is its ( ghatasya ) gratia 
at that time. ” 2319. 

* W 3TFT R**T I m tRT%*RT*TTTT3 f% JRRWf 
*r 5 f fm% ?- 3 ff^r 3 fam 1 

^ ‘ft wf * <rjrr- 

mi ? 1 ft 

*rr*:, m jfft at* 

aptra ift irwii 

d. c. 

, Tamili If yon do not believe that the Knya-Ka/a of ghata 
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is dlrgha, why, should you make the rule that gha^a is produ- 
ced only at the last moment and not at the first? 

Sthaviras: — Ka rya cannot exist without Karana. Wherever 
there is no karana there is no karya also. The karana in case 
of karyas like ghata etc. is always found in the final instant and 
not in the first one. The karya, therefore, does not come into 
being in the first moment. The proposition that the production 
of karya takes place at the end is justified in this way. 24(2319) 

Summarising the arguments, 

^ fSTT 

25. Teneha kajjam&nam niyamena kayam kayam tu bhaya- 
ijijjam. i 

Kimcidiha kajjamanam uvarayakiriyam ca hujja hi (2320) 


q ^ iRMR^oll 


25. Teneha kriyamagam niyamena kritam kritam tu bhajaniyam i 
Kimcidiha kriyamatjamuparatakriyam ca bhavet 25 (2320)] 


Trans. 25. That is why K/t'yamaija is ( said to be ) kriVa 
as a rule; while kri'/a is alternately (so). Here some of it 
may be (described) as being done, while some would have 
the process stopped. 2320. 

IR*W 

D. C. On account of the reasons stated above, the Karya 
which is being done at present, should certainly be called as 
krita. But that which has already been done, should be taken 
so only alternately. For, in that case, some rif the work which 
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is done, eould be said to have been done., at the time of its 
process of being done, while the rest of the work as in the 
case of ghata,,. which is taken down from the cakra etc. could 
not be takep as Kriyamaija on account of its process of produ- 
ction being already ceased. 25 (2320). 

Now, applying all the views of Sthaviras to the case of 
bed, Jamali argues : — 

3T 3f?«| I 

ft riw fa ft ft* lR$llW?il 

26. Jam jattha nabhodese atthuvvai jattha jattha samayammi I 
Tam tattha tatthamtthuyamatthuvvantam pi tarn ceva (2321) 

[*c[ STTSrft’Tft I 

rT^* IR$IR3^II 

26. Yad yatra nabliode^a astiryate yatra yatra samaye i 

Tat tatra tatrastirnamastiryamanamapi tadeva 26 (2321) ] 

Trans. 26. That which is spread in whatever space at 
whatever time, is ( said to have been ) spread and is also 
(said to be under the process of) being spread at that time 
and in that space. 2321. 

^ snifter ** m 
sTTCtfoifa w%, l ^Svfc 

ft i m wn^* 

<rc “Tremft sfftsrmft 

SffvTTft I 

m I fasrft ft 

^ ffcg qfawi q*rc^rf<»*R*q*ft, 

far ^ ** ^ qjpfe-fasr 
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i *zb mft i 

assurer: 5 ifani*n?rc#S;%, far ^ ^ ^r 3*3%- 

m^ t zb ^ ftsqsrc ^^fH% HWtu 

D. C. When a particular bed is spread on a particular 
place at a particular time, it is said to have been spread at that 
time and place to a particular extent, and is also said to be 
under the process of being spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whole bed has been 
spread. And, the theory of “ Kriyamanam kritam” preached by 
Sramana Bhagavan Mahavira seems wrong to me. 

Sthaviras : — O Jamali ! You have not been able to grasp the 
real purport, of the Bhaga van’s doctrines and that is why it 
seems wrong to you. The words of Bhagavan are ^riR^TTcJPp 
sarvmayatmaka 13 and hence it is possible to believe from the 
point of view of vyavahara 14 that kriyamana is not krita. But 
according to niicaya nay a, 1 5 sotras like “ calamane calite ” are 
preached and from this point of view, axioms like kriyamanam 
kritam ” and “ saipstiryamaijam saTstirnam ” arc justified. 

It should be carefully noted that the production of ghata 
does not start from the very first moment, but since Kriya-k&la 
(period of production) and nistha-kala (period of completion) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time 
when it has started being produced. • Otherwise, the faults 
mentioned before, would certainly arise. Taking the case of 
bed, we can say that the bed itself is not being spread 
in the beginning, but its different parts are spread one after the 
other. Each one of those parts is being spread at one moment 
as has also been spread at the same moment according to our 
theory “ Kriyamanam kritam. ” The bed, as a whole, is said to 

18. Containing all the points of view. 14. Practical point 
of view. 15. Definite view-point. 
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have been spread only at the final moment, for, then and then 
only, the work of spreading is completely finished. So, it is 
perfectly true to assert that “ What is being spread is already 
spread." 26 (2321) 

Moreover, 

srf, <q*sr ? ir©ir WH 

27. Bahuvatthattarana vibhinnadesakiriyaikajjakodinam i 

Mangasi diham kalam jai, saiptharassa kim tassa ? (2322) 

q;rs ft ? irsirv^ii 

27. Bahuvastrastarana vibhinna desa kriyadi karyakotiuam | 

Manyase dirgham kalam yadi, sanistarasya kim tasya? 

27. (2322) ] 

Trans. 27. If you think that the period ( of production ) 
of the series of Karyas such as that of spreading many cloth- 
coverings at various places etc. is long, how is the bed 
( as a whole ) concerned by that ? 2223. 

#jji— r\s ^ qpfT^faf^qfiRTfeqq^^qr 
*iqf?qq 5 irt% qq: *feqrcssq q*q fwqiq^? 

i ^ qmf qi qr* toiar ftfa- 

qforfqiqn, q^qtqswqKj; q*q3Hr qs-sFqsrcqw 

q*q ^fq^fqjqT ^ 

q|qwq^i^f^f^T^^qiftqqq c #si sfq qqm^qmr- 
fofa \ ^^q^qqrfo^qm: I qqqkr =q qitfoh?q?qfqfrfq 
^q^ ?nq;ftqfafa ir^ii 
d. c. 

Sthaviras : — If you take the period of production of the 
Karyas such as that of spreading a number of blankets, cloth- 
coverings etc. to be long, it does not follow at all that the 
period of production of the bed, as a whole, should also be long. 
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Jamali: — According to you, various Hryas take place in 
the beginning, while the actual bed is begun being spread only 
at the last moment and it is finished also at that moment 
according it you. Now, ; if the £arya-£a/a and niitha-kala: are 
the same, what makes me apprehend the /riya-iaia of the bed 
as dirgha ? 27 (2322). 

Sthaviras reply — 

<3r?fa ? ir<s|r^ii 

28. Pai samaya kajja kodi vimuho sa'ptharayahihikayakajjo I 
Pai samaya kajja kalam katham saiptharammi laesi ? (23 13) 

wk ? ircir^r^j 

28. Prati samaya karya koti vimukhah samstarak&dhikrita 
karyah | 

Pratisamaya karyakalam kathaui sanistarake lagayasi ? 

(2323) ] 

Trans. 28. Being mainly careful of ( the preparation of ) 
bed and indifferent to ( the production of ) numerous Karyas 
( that are produced ) from time to time, why do you confuse 
the period ( of production ) of the Karyas produced front 
time to time, with that of the bed? 2323. 

to-Rc nm r, to srcas 

What happened when Jamali was thus addressed with argu- 
ments ? 

rTlt 

ftpTTO^r fa ?twt Pw 

rfa IPMRWI 
far fa rTJTrf I 
fa *T3rt *r ii^iRWu 
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5T TSfnrm ^ fe*rqs<JTm * i 

% enrwnaft h X n^iRWir 

20. So Uj jus uyanayamay am amuganfco na padivajjae jahe l 
Ta-he samana kei uvasampanrja Jigam ceva’ (23-24) 

SO. Piyadamsana vi paigo’guragab' tammayam ciya pavannai 
Dhankovahiyagagidaddhavatthadesa tayarn bharai (2325) 

31. Savaya samghadi me turnae dadcTha tti so vi ya tamaha r 
Nagu tujjha dajjhainagam daddham ti mao na siddhanto (2326>) 

32. Dadd ham na dajjhamagam jai vigae’ nagae va lea sanka| 
Kale tayabhavao samghadi karnrni tc daddha? (2327) 

[*T * srf?TT^ I 

ir^ir^ru 

ST<T5tr I 

^rft’T%nf?T3rr^w^T £ iR°lR^Hlt 
vitwk I c^rt ^ m*rrf i 

*3 rre ^T^tRtRt Wrft * f^FrTJ |R?IRWll 

f^r^s^FT^ wr i 

? IR^RVMI 

29. Sa Rijusutranayamatamajanan na pratipadyate yavat \ 

Tarat ^ramagah ke’pyupasampanna Jinameva (2324) 

30. Priyadadanapi patyuranuragatastanmateva prapanna I 
Dhankopahitagni dagdha vastra de^a tarn bhanati (2325) 

31. ^ravaka 1 samghati me tvaya dagdheti so’pi ca tamaha I 
Nanu tava dahyamanam dagdhamiti mato na siddhantah (2326) 

32. Dagdham na dahyamanam yadi vigate’ nagate va ka Marika | 
Kale tadabhavat samghati kasminste dagdha ? (2327) ] 

Trans. 29-30-31-32. Being ignorant of the Rijusatra 1 ® 
point of view, when he does not -accept ( the principle of 

16. According to the Naya theories of the Jainas, there are 
seven points of view for the comprehension of an object. Rijusu- 




VadaJ Nihnavavada :8$: 

krtyamaijam krWafii) several of.. the 'monies , returned to the 
Tirthhnkara. 

: W;r- . . . - r* / 

Priyada-r&ina 11 along with (Others follows, his •doctrine on. 

account of her love for him. , 

„ „ . . - . ’? ' 

When she gets a border of her garment burnt by ( a spark, 
of) fire thrown by Dhanka, she says “0 h’Svaka ! you hate 
burnt my garment. ” He replies <l You do not believe in (the 
principle of) dahyamina day d ha. ; . 1 

Thus, when a burning (object) is not f said to have) burnt, 
how could you suspect that vour garment is burnt; in past or 
future on account of its being absent (then) 1 (2324-2327). 

i “ftafann ft fa” 3Trf-^3^ ?ft 

tra Naya is one of them. The seven nayas could be briefly ex- 
plained as follows : — 

(1) Naigama Naya-enables the combined comprehension of 
samanya and riiesa. 

(2) Sangraha Naya offers only a samanya or general outlook. 

(3) Vyavahara Naya gives only a visesa or practical point of view. 

(4) Rijusutra Naya means a direct or straight-forward outlook 
of an object in its present condition. From this view-point, 
an object is directly perceived in its present condition. 

(5) Sabda Naya recognizes an object only on etymological strength. 

(6) Samabhirodha Naya explains numerous interpretations of 
the same word by virtue of different paryayas. 

(7) Evambhuta Naya explains the meaning of a word by means 
of vyutpatti or derivation. 

It should be noted that the first four nayas are padartha- 
gr&hi, while the remaining are Safadarthagrahi. 

17. According to Bhasyakftra, Priyadariana, Jyestha, Su* 
dar^ana and AnavadySngi are the different names 1 of Jamah's wife. 
(For more details Vide Foot Note 4 .) . 
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m sqfWf ? i fcfcf- 

¥( i m ‘foM ^ gstf sro* * 

fv 1 - * .. . * . - >^ M A. fc It |iJ\ att fSJiL aM 4£^ tf ^ , ■ ■ ■ I ■ ■1^ 

^ t[m i s^Wwntt -^'^nww 

3nw^»rften t lfofe g* fast frsfasfr ^ qm m 

fltfU 5$ *rofai stsft gf f^pr^mTf-^s- 
fa^if^$rci«n*n arc wit-sig um* *Tsfo*rc$r dkft 
^ * mwWi ?rat f*m sram^ *t qfiNflr 

sisfaRraa^ $t $fi s^wfrpn, ?osffaipii foreigroi- 
?%5T gfoisiinsnf^i& I amt ^«5us<ftms;im^i| 

arft ! ^ <ra imti wn 

|& Ift^VIR Wi 

D. C. Rijusutra Naya is characterised by niscaya naya and 
it helps us to comprehend an object clearly as it happens to be 
at present. 

Priyadar^ana is also the name of Jamali’s wife in addition 
to Sudarsana which has already been referred to above. 

In reply to her querry, as to why Dhanka burnt her gar- 
ment, Dhanka asserts that “ dahyamma is not dagdha ” according 
to the Bahurata school of thought. 

So, according to your theory, your garment whioh is rfaAya- 
rwana or burning at present, could not be said to have been burnt. 
Nor should you take it to have been burnt in past or future. 
For, in the past as well as in future, the process of burning 
would be absent. Then, at what time did I burn your garment, 
0 respectable lady ? (2324-2327). 

*rf*T w KHHurn s iqftfoimtrcft? i 

*sr 

33, Ahava na dajjhaxn3nam daddbam dShakiriyisamattle | 

0 

Kiriya’bhave daddhdm jai daddbam kim na tektkkam ? (2328) 
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[3TW ST TOWT ^Tff^TT^SJlTft II, 
fWs*TT% *** *tfk PR ST it<3te*T* II^IR^^I.I 

33. Athava na dahyam&nam dagdham dahakriy&saniaptau I 
Kriya’bhave dagdham yadi dagdham kim na trailokyam. 

(2.328) ] 

Trans. 33. Or, (if you say that) a burning object is 
is burnt at the end of the process of burning. If it is burnt 
in absence of the process ( of burning ), why is the Universe 
not burnt ? 2328. 

I STJ%T Vtlfa I 

m W ^rt^sT^ ^Tfflp^ssTR^ 55w?TfrWriR^<sji 

D. C. If you argue that “an object which is being burnt, is 
not burpt now, but it is burnt only when the process of burning 
has ceased, that is not proper. For, if it burns in ajbsencc of ctaha- 
Kriya, why should not the whole Universe be taken as burnt on 
account of the absence of da ha-kriy a common therein ? 33 (2328) 

^TAtM *%£ 5T <J35T ffT IRVIR^H 

34. Ujjusuyanayani^yad Vh'ra-jinindavayanavalambiijam | 

Jujjejja dajjhamanam daddham vott'um na tujjha tti. (2329) 

JSTfR it* 5T IRVIR^II 

34. I^OUSfltrajpay^PE^d 1 

Xwote ^yfiBWPW* dagdham va^tum na 

Trans. 34. The followers s > t f ,$e .^hankara ^ra- 

maija Bhagavaji ^^avira, are fit to say, that * dahyamana k 
dagdha from the" po>iTrt*of v&W ‘of $ijuj&tra ‘system. |$dt you 
cannot $$y sq. 3 &£ 0 r . * " 
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tm— vmvft irwii 

i i 

Because, 

*r*r<? A srt ssfnrrir^r i 

m ¥ssw*T *f fa ?rJta ?tc^ u3mr^«ii 

35. Samae samae jojo jojo deso’ganibhftvamei dajjhamaijassa I 
Tam tammi dajjhamaijam daddham pi tameva tattheva (233,0) 

[*nfa ft ^fasfa?rn^fa i 

rT^ WTTR ^ rT^fa IRMR^oll 

35. Samaye samaye yo yo deso’gnibhavameti dahyamanasya I 
Tat tasmin dahyamanam dagdhamapi tadeva tatraiva (2330) ] 

Trans. 35. According to Rijusutra naya, whatever part 
of the burning (object) is being burnt at whatever time, is 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 233Q. 

<zm m 

|R33°H 

D.. G. From the point of view of the Rijusutra system, an, 
object is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. Dahymana ( is, 
said as dagdhn in this sense. When only a part of your garment 
is burnt, you say that your garment 1 is burnt, and thus you 
take the part of the garment as the ( whole ) garment itself. , 

I 

'■ We can therefore, say that — 

fsmfcor vs$ 3 ftr’^nrfansr l 

^ 
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36. Niyamena dajjhamanam daddham daddham tu hoi bhaya- 
nijjami 

Kimcidiha dajjhamanamuvarayadaham ca hujja hi (2331) 

5H*R 5 *Rf?T I 

l ' ■ 

36. Niyamena dahyamanam dagdham dag<lham tu bhavati 

bhajaniyam i ’ 

Kimcidiha dahyamanamuparatadaham ca bhavet (2331)] 

Trans. 36. As a rule, dahyamteia is dagdha. But a dagdha 
is said to have been burnt ( only ) alternately. ( Because ) 
here, some (part) is (actually), burning while some is 
(actually ) void of (the process of) burning. 2331. 

r r . 

tton — srcfa irWii 

This has already been explained before 19 . 

Thus explained by Dhanka- 

*PTT II^IR^II 

37. Icchamo sambohanamajjo l Piyadanisanadao Dhankam l 
Vottum Jauialimekkam mottena gaya Jinasagasam 2332. 

3rRf f*RT *im fsR^TSirSR; II^IR^^II 

37. Icchaiuah sambodhanamarya, 1 Priyadarsanadayo llhankam I 
Uktva Jamalimekam muktva gata Jina-saka$am (2332)] 

Trans 37. Priyadar^ana and others said ( apologetically ) 

*• 0 Revered Sir, we follow your advice ” and leaving Jamali 
alone, (they) went to the Tirthankara. 2332. , . . 

End of the Discussion with the First Mhnava. 


18. Vide verse 2320. 
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•Jk.-* 1 (*(■» mi rtXVU 

fgtftar rstst ^r^nn 

Disoussion with the Second Nihnava. 


q ft g qrero r fa ?tot f^t*T Wnfar i 

sroft fi rfr fe rft i^-firysrf ii^irwii 


38. Solasavasani taya Jinena uppadiyassa nanassa I 
Jlvapaesiyadit'thi to Usabhapurk Samiippanna (2333) 

39. Rayagihe Gupasilae Vasu caudasapuvvi Tlsagutte ya | 
Amalakappa nayari Mittasirl kura-piudai (2334) 

rvz: jgrr***r i 

?^r<t5n ii^ir^^ii 

: sritr^^n fersft: iR^ir^vii 


38. Soda^avarsani tada Jinenotpaditasya jnanasya i 

Jiv'apradeiikadrististata Risabhapure samutpnnna (2333) 


39. Rajagrihe Guna&lake Vasus'caturdasaporvi Tisyaguptasca | 
Amalakalpa nagari Mitrasrih kora-si kthadina (2334) ] 

, /'• 

I • ' ^ 

Trans. 38-39. When sixteen years (had passed) since 
the Tirthankara had altained the Absolute Perception, the 
theory of Jivaprade&kas came into existence in l^rsabhapura. 
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Tfeyagtfpta Hffevpupil of )-6aturdas^p«rvi wVasu of -the .Gifta* 
iWaka -eattya in .{‘tlie-'diy -of ) R^|agribav{ was convinced<) by 
Mitra^ri ' in the -city of Ama-lakajps by (offering him ) lumps 
of boiled rice etc. » (2333-2334). 

i m 

i ? i ^15^755^ 

^htr 3rrWu wumv, ^ fasqgnt $ft: i 
s ^ tra Tjtatraiswq; qwm^qtpflqRt q^q^rn^T faftqft- 
q^itaif^qftfqt g^rftipm^q^qmr^nqt' 

«nq^»r ^-fqssrf^T J 5ifa%fatr *^: 

-*Wn 

D. C. Sixteen years had passed since the Tirthankara 
( ^ramana Bhagavan ' Mahavlra ) had attained Kevala Jfiana. 

1. Like his predecessors, ^ramana Bhagavan Mahavlra also 
had got his preachings composed in books. His Ganadharas or 
principal pupils arranged his preachings in twelve Angas. Of 
these twelve Angas, the twelfth Anga waa divided into fourteen 
Porvas. Both the sects of the Jainas-the Sveta mbar as as well as 
Digambaras-accept these Porvas as the oldest Sacred Works of 
the Jaina Canon. 

The tradition of the ^vetambaras about these Purvas is 
this : — The fourteen Purvas had been incorporated in the .Twelfth 
Anga ( the Dristivada ) which was lost before 1000 A. V. But 
a detailed Tabic of its contents and consequently of the Porvas 
hafl survived in the Fourth Anga-the Samavayanga and in the 
Nandi Sutra. (Vide Weber. Ihdisch Studien XVI p. 341). 

We are further told by the tradition that Sthavira Arya 
Jamba Swami was the last Kevali and Sthavira St hfllabhadraji 
•was the last srula-lcevali who knew all the twelve Angas along 
with the fourteen Porvas with their, meanings' and explanations 
of intricate subjects in his rnempry. 
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There was a preceptor named Vasusuri in the Guma&laka caitya 
of Rajagriha. He was well-versed in all the fourteen Pervas. He 
had a pupil named Tisyagupta. During the course of his study 
of the Purvas, Tisyagupta was once overcome by vanity, as 
a result of whrch r he left the caitya and came to the city of Aina- 
lakalpa. There, he was convinced ( of the validity of the Acarya’s 
view ) by a ^ravaka named Mitra^ri who offered him lumps of 
boiled rice etc. 38-39 -(2333-2334). 

The whole story is told in details as follows : — 

40. Ayappavayapuvvam ahijjamanassa Tisaguttassa i 

Nayamayamayanamanassa ditthimoho samuppanno (2335) 

. 1 

[ frPOT!iaF7 I 

40. Atmapravadaporvamadhlyanasya Tisyaguptasya I 

Nayamatamajanato dristimohah samutpannah (2335),] 

Trans. 40. While studying a Parva named Atma-pravada 
( Ayappavaya ) 2 3 4 Tisyagupta not knowing the ( real purport of ) 
a particular school of thought, was disillusioned. 2335. 

2. Atma-pravada (Ayappavaya) is one of fourteen Porvas 
incorporated in the Purvagata sectioh of Dristivada. 

Parikrama, Setra, Anuyoga, Pervagata and Calika are- the 
five sections of Dristivada. 

, I 

Parvagata forms the most important part of Dristivada, .on 
account of its containing the following fourteen Parvas viz : — 

1. Utpada perva (Uppaya-parva). 

2. Agrayaqiya-parva (Aggeanatha-puvva) 

3. Viryapravftda-parva (Viriyappavaya puvva) 

4. Atthinastippavayapuvva (Astinastipravada pfirva) 
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str^r^pt* sjWfotro ftogpro nmmi 
W T W R rere gn-** ^ 4ft ftr fon?i 4t 

?q| q*ri i <ft ftfa to ^r, tfftsrr qsftsr *ft I 4ft<ft*n 
4ft ftr fan * i 4t ?»n| *n%, t^rroft ft 4 4ft 4* 4ft 
ftr wto fon, $ %4 4£4 ? i tot 4 «fa3t <rfts4 4tmqrc?qrr- 
*1# 4ft 4ft fa f*PTT, $ .14 3Tfq ,J ^ft i ( qippj; ? 
4ftft4* 4ft fft to*r ^ ? I 4t wft: *mi‘ nft 5 % snft 
^r 5 3T9 ^t ? 4ft*ftqi 4ft to*4 

*TO • 1 4* wwh Wfc, ^$ft4t4tsft 4ftt 4t 4ft *ft to* 4 
^ I 3T1 ? I TOTg; $r?p <tR^4t 4ftT$m^r$?4* 4ftt 

4ft ?ft to 5 4 ^ %*Rr) 1 3 T 5 TOiwrftqpRq <£ TOift 
•qq^qft *kr, q 3 qfjFnro;” E forawq ftro ga ^ fas^i- 
^fftTO s&^ftpr 4& ft'ftft: 4 to ?ft ir^mi 

D. C. During his study of a Porva, named Ayappavaya, 
Tisyagupta came across the following conversation :- 

“ O Lord, could one portion of a living being be called 
Jfva ? 

“ No, that is not the correct view ” 1 1 

“Then, O Lord ! could the two, three, ten or many portions 
of a living being be called Jiva ? 

5. Jnanapravada porva (Nanappavaya puvva) 

6. ’ Satya pravada purva (Saccappavaya puvva) 

7. Atmapravada porva (Ayappavaya, puvva) 

8. Karmapravada porva (Kammappav&ya puvva) 

9. Pratyakhy&na prad&da porva (Paccakkhanappavaya puvva) 

* ^ ' I . T 1 . . _ ' 

10: Vidyapravadaporva (Vijjappavaya puvva) 

11. Avandhya porvu (Avanjjha puvva) 

12. Praoavada porva (Panavaya puvva) 

13. Kriya vi^ala porva (Kiriya visala puvva) • 

14. Lokabindu sara ^Logabindu sara) 
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“No, that is not the coirect view. A living being even- one 
portion less, cannot be said to be Jiva. It could be called Jiva 
only if it is complete (in form) like Loka and Aka^a. ” 

Tisyagupta did not know that this statement was true only 
from one point of view, and not from all points of view. He r 
therefore, misinterpreted the above-mentioned hlapaka and formed 
a wrongly-based theory as a result of that. 40 (2^35-) 

His theory is explained thus: — 

rr*Tl5$t fa t 

41. Egadao paesS no Jivo no poesahino vi | 

Jam to sa jena puiiijo sa eva Jlvo paeso tti (2336) 

sfasn 5T> sfrft w* sfasr^sfa r 
<*nr: sfta: sfasr ffa ilvrtiR^^ll 

41. Ekadayah pradc^a no Jivo no prade^ahino’pi i 

Yat tatah sa yena purijah sa eva Jivah prade&i iti (2336)) 

Trans. 41. One or more parts (of a living being) cannot 
be said as Jiva. That which lacks { some ) part, is also not 
( Jiva ). So, that ( part ) by which it becomes complete ( in 
form ), is alone called Jiva 2336 

x M x w 5i% Mi * s&sr : * m mim*> 

5rmrni^r i q* tm^ii 

D. C, Since the aboK^weiitl^Be J £ fiflaftp .pdflj^t 

of one or more prodfifap of ,a .living Jfc^jng to bofoji j^nji ^inpe 
it does not allow a living being lacking in some part or the 
other, to be called as Jiva, <#e hire Ted 4o ‘‘believe th&t the last 
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pradeia should alone be called Jiva, because it makes the whole 
being complete in form. 

Tisyagupta misinterprets the alapaka in this way and gets 
himself confused. 41 (2336). 

Then, 

? IHRIR^II 

42. Gurutja’bhihio jai te padhamapaeso na sammao Jivo I 
To tapparirjamo cciya Jivo kahamantimapaeso ? 2337 

[5^JTTsfVfir?ft g qi rc faft * iftm | 

?TfTPTrTf?nTr«r ? iiwir^ii 

42. Guruga’bhihito yadi tava prathamapradc&) na sammto Jivah | 
Tatastatparinama eva Jivah kathamantimapradesah ? (2337)] 



Trans 42. He was told by the preceptor that “ If you 
do not take the first part ( of a living being ) to be Jiva, 
how could the last portion which happens to be of the same 
consequence as that of the first one, be called Jiva? 2337. 


3^n % a* snwt afa- 

* ton, fa fa srasfar sfa: ?- 

* «^r stsfo ifa i ? ^tqfoiro 5^ i 

7{ sfa:, , 


D. C. In reply to the belief of Tisyagupta that the last 
portion-and not the other portions-alone should be taken as Jiva, 
Acarya Vasusori explains:- 

“ O Tisyagupta, if you do not take the first part ( of a 
living being) as Jiva, it is not worthy of you to take the last 
part also as Jiva. Because, the last portion is of the same pari- 
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ija/flO as that of the first one, and hence, is in no way different 
from the first one. 12 (2337) 

^ frT 5TT ^ ? I 

«Tf ^nrt rTW HVtf IR^« 

43. Ahava sa jivo kaha naimo tti ko va visesaheo te ? 

Aha po ratio tti buddhx ekkekko purano tassa (2338) 

[3TOWT Wife* %fh 3TT ? I 

f^r umfvm h»3ir^ii 

43. Athava sa jivah katham nadima iti va vi&sahetustava ? I 
Atha poraija iti buddhirekaikah poraijastasya (2338)] 

Trans. 43. “Or. if that (portion) is Jiva, why not the 
first (one) also? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete ( in form ) due to the last portion, ( The reply is 
that) “It is complete (in form) by each and every portion.” 

2338. 

? i i 3ft- 

.s^^r # i pn^ i i it qrsqf^ft^cR 

sfttt * spw X^Rr I aw 

vfarV T‘* vkw Wt H sfift q rrq ffe: I 

^ 1^, iffoiteftq qFfntRlftftRr IR^^II 

D C. 

The Acary a: -According to you, the last portion is jiva in 
•spite of its being similar, on what particular ‘ ground do you 
hold this belief? 

Tisyagupta : -Since the last portion completes the range of 
innumerable portions of which a living being, is composed, and 

the first portion does not do that, I hold the last pradeka to 
have jlvatva. 



Vftda] 
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The Acarya :-You are labouring under a great disillusion by 
doing so. For, it is not ,the last pradeia alone, but each and 
every pradeia of which a living being is composed, that helps 
to compose and complete the perfect form of a living being. So, 
either each and every portion of the living being, shall have to 
be taken as Jiva, if we accept your views; or there would be 
nothing like j'watva in the last portion like other portions result- 
ing in the absolute negation of j'watva 43 (2338) 

If we accept Jivatva in every single portion of a living 
being, there are other difficulties also - 

A* ? rR’STRt I 

iiwii 

44. Evaiu jivabahuttam paijivam savvaha va tadabhavo I 
Icchavivajjao va visamattam savvasiddhi va. (2339) 

IIWIR^H 

44. Evam jivabahutvam pratijivain sarvatha va tadabhavah I 
Icchaviparyayo va visamattvam sarvasiddhirva (2339) ] 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas. Or, there would be absolute 
negation of it. If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter- 
natives ( will be proved ) 2339. 


m 3r#rr n i t 


si l <rft nw?. ^ ^ fk i 



: 52 : Jinabhadra Gani’s [ The second 

? i f ^ sr^rr sfan, arsfccr 

wifa WTr^ sfa IR^VUl 

D. C. If you take a)l the pradeias as having jlvatva along 
with the last prrdeia, every jiva will have to be taken as 
composed of a number of other jlvas. If you do not take them 
as jivas, there would be absolute negation . of jivatva. 
Still, however, ignoring the fact that the last pradesa is, in 
no way, different from other pradeias, so far as p^rnatva is 
concerned, if you insist with your own sweet will that the last 
portion is jiva, and the rest are a -jlvas, then, like the free will 
of kings etc. you could, as well, insist upon the reverse state- 
ment viz-that the first etc. are jivas and the last is a-jlva. Or, 
why not say vaguely that some of them are jivas and some are 
a jivas ? Of, you could prove the validity of all the possible 
alternatives. For, being dependent upon your free will, you can 
opine on all sides, 44 (2339) 

3T f 5T fa rf 5T ? \ 

45. Jam savvaha na visum savvesu vi tarn na renutellam va I 
Sesesu asabbhoo jivo kahamantimapaese ? (2340) 

rTf I 

? iivmr^oii 

45. Yat sarvatha na visvak sarvesvapi tad na rcijutailamiva | 
^esesvasadbfoato jivah kathamantimaprade^e ? (234.0) ") 

Trans. 45. That which does not entirely exist separately, 
does not even exist in all parts ( combined together ) like the 
( drop of ) oil in sands. Similarly, when jiva is not present 
in other pa f ts, how could it exist in the last portion ? 2340. 


^ ^ sift- 
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V*da] 

%5 *f 3f|f^rT ^ 

q fi qw fo H ! ffiriR ^ v ® m 

D. C. Like the drop of oil in the particles of sand, that 
which is not present in each of the portions separately, does not 
even exist in all the portions combined together. 

Since you do not admit the existence of jivatva in portions 
such as the first one etc., how could jlvaiva be present in the 
last portion accidentally in spite of its being similar to other 
portions in respect of parinama etc.? 45 (2310). 

3T3 nt fk faf SJrTt I 

3H£ rffa* W A tET fa TTRToft HWR^VRlI 

46. Aha desao’vasesesu to vi kiha savvahantime jutto l 
Aha tarnmi va jo hee sa eva sesesu vi samano 2341. 

[ 3PJ rTfTtsftr I 

are frf^^r k\ tr$*srfa *t*r: inrii^viii 

46. Atha de^ato’ vaseseSu tato’pi katham sarvathantime yuktah I 
Atha tasmin va yo hetuh sa cva ^esesvapi samanah (2341) ) 

Trans. 46. If it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre- 
sent in the last portion? The same reason for jivatva as it 
is present in it ( the last portion ), is present in other parti- 
cles as well. 2341. 

tm-v$ 

mi 1 ^n=F^5^tf 
i 3WR*T5^r wv$ sfa aft w ^ 4g: * 
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Sttafo T® r I 3 EK?N* 

irwii 

D. C. 

Tisyagupta :-In all the portions- except the last one of the living, 
being, jivatva exists partially, while in the last portion it exists 
wholly. 

The Acarya .--That is not possible on grounds mentioned 1 
above 3 . How could jiva exist in the Last portion wholly, and in 
the rest of them partially ? There also, it is proper to admit 
its existence partially as in the case of other portions. Hence, 
if the whole of jiva is taken as existing in the last portion, it 
should also be taken as existing wholly in other portions as 
well. 46. (2341). 

smr faftrsT iforr * 3 v ffawv&it iis^lR Wll 

47. Neha paesattanao anto jivo jahaimapaeso \ 

Aha suyammi nisiddha sesa na u antimapaeso. (2342) 

an* ^ f^rRrgnr: ti*r * iisvsiRWu 

47. Neha prade^atvato’ntyo jivo yathadimapradeiah | 

Aha srute nisiddhah, sesa na tvantimapradesah 47 (2342) ] 

qrnt fcr PrftngS' nt Pr w? *1 **fn*F rT I 

^S* n s yrq w Pr ii#<sir^h 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam te I 
Sutte savvapaesa bhaijiya jivo na carimo tti. (2343) 

**fk ^pr srttjt n* It 

gjfr ■nfam sWt * inmirWU 


3, Vide verse 2340. 
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4€. Nanveka iti nisiddhah so’pi srnte yadi srutam pramanam tava| 
Sotre sarvaprade^a bhanita jivo na carama iti (2343} ] 

Trans. 47-48. Just as the first portion is not jiva on 
account of its ( quality of ) being pradesg, the last portion is 
•also not fiva (tor the same reason). II it is said that the 
remaining portions are excluded from ttie (said) command- 
ment, but the last portion is not excluded, (The answer is 
this)- If the commandment is accepted as an authority (by 
you ), that ( the last portion ) is, aiso, in fact, excluded from 
the commandment by virtue of its being one. In the (said) 
commandment all the pradesas ( combined together ) have 
been stated as having jiva. Jiva does not, therefore, exist 
in the last portion alone. ( 2342-2343 ). 

# I SI%T, ^ SttH 

*3 ftfrg-: I ftn ? I 

ft^I I TOiHftN9*qr‘‘ "A 
fa fW ? i ml” i vfa w 

tototo 

5R[W; I fan, ^ P5^! TOuftattfo, TO sfcfTOn; 
^ nfami, * tfa w nwfaw I to n 

fa fan 11 1 

3 rat gggwH frsgm wi TO^sr^t 11^3 

D. C. Acary a :-Like the first portion, the last portion also 
has no jivatva on account of its quality of being a prade&a. 

■ Ti§yagupta :-But that does not go against the utain sruta 
or commandment. Because, the ^ruta excludes pradesas such * aj|. 
the first one etc. from having jivatva, where as the last pradefr 
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is not excluded like that. So> why should we not take the last 
prade&i as having jivatva ? 

The Acarya :-The last portion is also- excluded from the- 
iruta on aeeount of its being a single pradesa. I would also like 
to draw your attention to the statement therin, that all the pra- 
de£as combined together would form jwd, while one single last 
pradesa cannot do so. It has been stated, therefore, that “ Jamha 
ijam kasiqe padipanne logagasapaesa-tulle jive tti vattavyam 
siya. ” 

Since you take this iruta as am authority, you cannot take 
the last portion alone as jiva. 47-48 (2342-2343). 

The same idea is then illustrated as follows 


TOtantf * ^mfprsV r* ft s i 

?Tfr sfW* IWR Wil 

49. Tanto padovayari na samattapado ya samudiya te u | 

Savre samattapadad savvapaesa taha jivo (2344). 

49. Tantuh patopakari na samastapata^ca samuditaste tu f 
Sarve samastapatakah sarvaprade^astatha jivab (2344)] 

Trans, 49. Thread is a ( helping ) constituent of pa$a, 
but it is not the whole pata itself. They are said to be pata 
( only ) when they ( i. e all the threads ) are combined to* 
gether. The same is the case with jiva and ( its ) constitu* 
ents. 2344. 

tm-w nxmfafo sronRfa frawww- 

hwi*i fcg Irwm sfcfo 
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sftft ^ stsfo *n%i #r irwii 

D. C. A thread of a pata is only a constituent of the pa\a 
as a whole. It cannot be said to be the whole pata. All the 
threads combined together form the paid Similarly ; one single 
prade&i cannot be taken as jiva, but all the prode^as combined 
together form jiva. 49 (2344) 

wn ^Rftrot faro nviRWii 

srf ?t wmm? ^f^rofr i 

^ fa %% fa rft *ffa IIHtlR^VRII 

50. Evambhuyanayamayam desa-paesa na vatthutjo bhinna t 
Teriavatthu tti may a kasinam ciya Vatthumittham se (2345) 

51. Jai tarn pamanamevam kasino jivo ahovayarao I 
Dese vi savvabuddi pavajja sese vi to jivam (2346) 

[?#^nT?TrT I 

*Trft rT^T 1IV>IRWII 

*ift srqrn^^ fsrit I 

^$isfa mrsT^ trorofa ?ifa n^tiRWU 

50. Evambhutanayamatam desa-pradesau na vastvyio bhjnn^j 
Tenavastviti matau kritsnameva vastvistam tasya (234.5) 

51. Yadi tat pramanamevaw kritsno jivo’thopacarat | 

De^e'pi sarvabuddhih prapadyasva ^esanapi tato jivam (2346) ] 

Trans. 50-51. According to the Evambhata nay a, various 
portions (of an object) are not different from the object. 
Hence, they are known as a--vastu (or non-objects). The 
whole ( of an object ) is alone accepted as vastu according 
to that (point of view). If that is accepted by you, jiva too, 
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is a whole ( being ). Still however, if the part is metaphori- 
cally understood as a whole, then, the remaining parts should 
also be taken as jiva. 2345-2346. 

\ * ^3^ fw, 

fa fafr I arft fa-qfaq*<RRffa qft'rffa 

c< %” I fat fa^RWT 5RR 

fa <rft qftfar sfat, * RjRfawqfofo sffaro i arar 
“ifatw” “fat w,” *?fafaircTfa$%sfo 

^sfq ^PTCfatofffacR qqfa, qft TOfafafar 
srqrfat sfa srffasrcq, sqRRFfeft ir^v^^ii 

D. C. According to the Evambhota point of view, various 
parts of an object are not taken as different from the object. But 
a part is not taken as a whole by it. Desa-pradesas are, there- 
fore, a-vastus according to this naya. The whole of an object 
without the consideration of desapradesas is alone taken as 
vastu. Front this point of view, therefore, you should take jiva, 
existing in a whole and not in a part like the last pradesa. 
If, at this point, you take the point as a whole metaphori- 
cally, as in the case of an expressiou such as “ A village is 
burnt ” “ A cloth is burnt ” etc, you shall have to take jiva as 
existing in other pradesas also in the metaphorical sense. 50-51 
(2345-2346 ). 

STrft * fajft «T 3f wfataffar I 

3ff *T% 1 «T^r^TITt * H^RIR^II 

52. Jatto va taduvayaro destine na u paesamettammi I 

Jaha tantunammi pade padovayaro na tantumuii (2317) 

4. Evambhuta naya is a sabdartha-grahi naya and explains 
the meaning of a word from the point of view of vyutpatti or 
derivation. In other words, this naya interprets an object in the 
light of its strict etymological derivation. 
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1 § JT^TTTraT I 

*T«TT n**l *T l\ lit q rFrft IIVUR^II 

52. Yato va tadupacaro dcsone na tu pradesamatre I 
Yatha tanto na pate patopacaro ua tantau (2347) ] 

Trans. 52. Or, that ( sort of ) metaphorical interpretation 
is applicable ( to an object ) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pata having less threads but not to the thread itself 
2347 . 

qq 3ft sftqmift $faq^ q£ q^qqift 

*r ?ft IR^II 

D. C. Even by means of a metaphorical interpretation, the 
last portion does not become jlva, because the metaphorical inter- 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the example of tantll and pata. 
The metaphorical sense of pata could only he transposed to a 
pata having less parts, but it could not in any case be applied 
to a tantll. 52 ( 2347 ). 

The Acarya explained Tisyagupta in this way, but, ' , 

fq qWqsft srft i qqsrf lit n3t rraft l , ; 

i ! 

*3t nwMWi 

rft m fafSRorr % imjr^o'ii ■ 

53. Iya pannavib jahe na pavajjai so kao tao bajjho | ■ 

Tato AmalakappSe Mittasirina suhovayam (234.8) , 
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54. Bhakkhaija-pana-vanjana-vatthantavayavalabhio bhanai i 
Savaya J vidhammiya mhe kisa tti tao bhagai sad d ho (2349) 

55. Nanu tujjham siddhauto pajjantavayavamittao’vayavl I 

Jai saccauiinam to ka vihammaua micchamihara bhe (2350). 

[*f?T STfTrpTrTt 3T fRSrTrit I 

rTrT wm&i&vrm fhsrferm lMiR3tfin 

! f^r^rrr ^mifkfkrrA^fk srr^: IMIR^ 

*3 m foziTrTiiTibrwimiTTsrxt&rirft l 

*rfe wvfai rTrT^r f^r^rn fa^nc^farTcsir 

IMIR3VII 

53. Iti prajnapito yavad na prapadyatc sa kritastato bahyah I 
Tata Amala-kalpayam Mitra^riya sukhopayain ( 2343 ) 

54. Bhaksana-pana-vyanjana-vagtrautavayavalabhito bhanati j 
£ravaka ! yidharmita vayatn kasmaditi tato bhanati sraddhah 
54 (2349) 

55. Nanu tava siddhintah paryantavayavamstratoVayavi | 

Yadi satyamidam tatah ka vidharmata mithyatvamitaratha 
bhavatSm 55 (2350)] 

Trans. 53-54-55. In spite of his being, thus, instructed 
by (his) preceptor, when he was not convinced, he was 
excluded ( from the Order of Monks ). Then, in ( the city of ) 
Amalakalpa, ( he was invited ) by Misra^ri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said “O ^ravakal why did you insult us by 
doing so ? The host replied “ According to your theory, the 
last portion Is the whole object If it is true, how is the 
insult ( made ) ? Otherwise, your theory is false. " 
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qqraT qq I TOftft qjrfq>»?^q pm: 
qqrfoqfapq# qrqq q qfam^ qq rarcq mi $q* 
TO^f*T^5«ff q*rff qr^ss^n^ ftqq: I qq faqsftqrq^q 
“ ftfqfcqq ” |Td $T?qi qrqftqtqqp} q^T faqfcqq;-' q?£ q^fqql 
q^qqq qq qqfcjqrqqripqsqq; i * qq* qqr*¥ q^ql i fa q qq 
ffarpsqfaq qqfa qqqqqq^qqr qr^qt q?q-qteqsq--qR- 
sq^q-qqff%*gftqqT ffaqfau I qq^tar q«q qfqjnqrcqqiq 
q^fat qrfarfqftsq} ff-ffaqiffaT qffalffa I qqt qq<q- 
ffa%~ ‘ I qrq^ ! ifaffai: ftqfa <qqi qqffaj^ ? ” I qq:qr^ 
qqfa-“qg pirffarift 5 ' 1 “ ftroftar ^ ft 5 ' s^qqr qft fa 
*qq^, qqi qfaft ffaqr qqqf qifaqfaft ir^irWii^vh 

D. C. When Tisyagupta did not accept the explanation 
offered by the Acarya, as mentioned alove, he was turned out of 
the gaccha. Then, while wandering here and there, Tisyagupta 
came to the city of Amala-Kalpa where he lodged himself in the 
forest named Amrasala. There Mitrasri, a sravaka, apprehending 
that he was a nihnava, invited him to his place for dinner etc. 
in order to make him conscious of his error. 

After Tisyagupta entered his house, he placed a pile of 
objects for food, drinks, condiments and clothes, in front of him. 
Then, from the midst of all those objects, the host took out the 
last portions of all the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyagupta said *• O ^ra- 
vakal what do you mean by insulting me like this ? The host 
replied “It is, in fact, your theory that the last portion of an 
object means the object as a whole, how are you offended in that 
case? For, otherwise, your theory would be false” 53 - 54 - 55 . 
( 2348 - 2349-2350 ) 

And, 

qfcftsq qnft q fwj ^srepfOT fa 3Tfq qrtefarm& \ 
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56. Anto’vayavo na kurrai samattakajjam ti jai na so-’bhhnab I 
Snmvavaharftle to tanimi kao’vayavigaho ?' (2351)' 

[ 5F qjftfa ’rfe * tirt: fi 

rrrrsrrfora; ^HWifasif t 1 ii^ir^MN 

56. AntyoVayavo na karoti sanrastakaryamiti yadi na so’bhir 
matah [ 

Samvyavahai’atlte tatastasmin kuto’vayavigrahah. ? (2351) j 

Trans. 56. The last portion does not do the work of the 
whole. And, therefore, if it is not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2351). 

m TT^RTf- 

tWi:, qft p: swmft# 

irwii 

D. C. On the ground that the last portion does not do the 
work of the whole, if the last portions of food, drink, clothes etc. 
do not satisfy you, (then), how is it that you apprehend the 
whole body of all the avayavas combined together into one 
avayava only? 56 (2351). 

t Tit rTSTjaTOOTaft snrr i'it \ 
fa ^ T% T Tit T It^IRV^U , 

57. Antimatantu na pado takkajjakaranao jaha kumbho i 

Aha tayabh&ve vi pado so kim na ghado khapupphaui va 
(2352). ‘ ’ / 

^^rfasfa tz ^ faj t t \ ? Vtf I 
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57. Anti mutant urna patastatkaryakaraiiato yatha kumbhah I 
Atha 'tadabhave’pi pstitah sa kim na ghatah ldiapuspam va ? 
(2352) 1 

Trans. 57. Like ghata, the last thread also could not be 
•called pata in absence of its doing the work of pata. An i 
in spite of that, if it is ( taken as ) pata, why should that not 
be taken as ghata or khapuspa? 2352 

HZ'; m 

^rf4 3sff$w i to frtft i m 

TOnfcfo q^RFTPTF^fa VZ TC* TO 

qr ^r%, q^rqf^tq^TTf^rqi^ftr vny&n 

D. C. Just as a ghata could not be called a pata, the last 
thread of a pata also could never be called pata on account of its 
inability to do the work of pata. Now, even in spite of its in- 
ability to do the karya of pata, if the last thread is taken as 
pata, why should Khapuspa not be taken as pata on the same 
ground? 57 (2352). 

And, 

a foror^sroft f^rrnflrrrot iivirv^h 

58. Uvalambhavvavaharabhavao natthi te khapuppham Va \ 
Antavayave’vayavi ditthantabhavap vavi (2353) 

ror^crT^rmt ^Tfr nviRWll 

58. Upalambhavyavaharabhavad nasti tava khapuspamiva l 
Antyavayave’vayavi dristantabhavato v§pi (2353 ) ] 

Trans. 58. Like khapuspa, the whole is not ( present ) in 
the last portion, in absence of perception, practical utility, 
and ( apt ) illustration. 2353. 
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Hif% r ^f^rwrqr^T" 
^T^^si-crr^rqr^ * Hf*jfate*fa \RVi\ 

D, C. Since the whole of an object is neither perceived, 
nor utilized in the last avayava, it cannot l>e taken as existing 
in the last portion. And, there is no illustration to prove your 
theory. 58 (2353 ) 

For, 

wmaftstjpqrrTOTTOaft vtr'iw i 

3 * 11VUR3MM 

59. Paccakkhao’numftnadagamao va pasiddhl atthaijam f 
Savvappamanavisayaiyam miochattamevam bhe (2354) 

fkwrr?^4 •srem** iihw 

59. Pratyksato’numanadagamato va prasiddhirarthanam I 
Sarvapramanavisayatitam mithyatvamevam bhavatam 

(2354)] 

Trans. 59. Establishment of ( various ) interpretations is 
( possible ) either by means of direct proof or inference or by 
means of agamas. Your theory is thus worthless in absence 
of all (such) authenticities 2354. 

fate arfa ^ i 

<s *t” *ra*rmfaira fa«n?f^ mvwn 

D. C. Various interpretations are established on the strength 

of pratyak&a pramanas or agamas. Your theory being devoid of 

all such pramagas becomes utterly baseless. 

% 

faterr i 
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60. Iya coiya sambuddho khamiya pad'labhio puno .vihina I 
Gantum gurupayamalam sa-sisapariso padikkanto (2355) 

srrf*RJrf?Rrf*ra: l 

*Tr^r tfftraRrT! II$°IR3 VaII 

60. Iti coditah safpbuddhah ksauiitapratii&bhitah punarvidhina I 
Gatva gurupadamolam sa-^isyaparisat pratikrantah (2355) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned ( for his errors ), and awarded presents by Mitrasri 
according to regular custom; (then), having gone near the 
soles of the preceptor’s feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 

gdtfq sfosrfart gw ir^rf^qfa- 
ftRrai mA j IR^HII 

D. C. When Tisyagupta was thus inspired and instructed 
by the Sravaka Mitrasri he was forgiven and awarded the full 
lumps of bhojana etc. by Mitrasri. Tisyagupta, then, saluted the 
preceptor, and returned with his pupils. 


End of the Discussion with the Second Nihnava. 



Chapter IV 



II ^*Bni?RTl»*TrTT II 

Discussion with the Third Nihnava. 


^ rTf 9TT sfaTO I 

ift frrfa3rr<? ett^ ^ n iMiRV^u 


61. Caudasa do vasasaya taia siddhim gayassa Vlrassa | 
To Avvattayadi^thi Seyaviae sarauppanga. (2356). 


it »Pf^r i 



: ^rgcwr uwir^ii 


61. Caturdasa dve varsasate tada siddhim gatasya Virasyal 
Tato’vyaktakadristih Svetavikayam samutpanna (2356) ] 


Trans. 61. When two hundred and fourteen years (had 
passed ) since the Nirvana of Sramana Bhagavan Mahavlra, 
the theory of Avyaktas came into existence in ( the city of ) 
Svetavika. 2356. 

re fi l l 

IRV^II 

Here is the story of the production of this theory . — 
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62, Seyavipolasadhe joge tadd ivasahiyayashie ya i 

Sohaamia Nalinigumme Rayagihe Moriyabaiabhadde {23 57) 


L ' ' ' - ^ ” ' " ' t vr * - * - 

Trsnx^ immvsil 


62. ^vetavikapaulasadhe yoge taddivasahridayaiute oa| 

Saudharma Nalimgulme Rajagrihe MauryaBalabhadrah (2357)] 

Trans. 62. While teaching (the practice of) yogas m the 
Paulasadha ( church ) of ( the city of ) ^vetavika, when the 
preceptor passed away to the Nalinigulma (region) of the 
Saudharmas 1 (as a result of ) acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the right 
path ) in ( the city of ) Rajagrfha. 2357. 

arrctWfRR ahtoS: 

ftrau i W ^ 3fi*ire#n^3iw i 

r <r mwv i % 

f 

l * ^ fa*i<n: foifa *1*3^ i ^sff^n strr«i- 

y&fa I cRTi $3 I 

SpW^HJl^T-s^isj ^i: 1 ^ 

i*tf im ftstTfai $mt \ 

l^T $4 *1^31 fttfiT SR* t; 

v$ mt $R*3$*rcram:, rgmm *R3WTtewrtt i 
R ssir *wt i <iftgrR 

I «rW> m \ 9fr, 

1. Region of the highest types of deities known as Saudha- 
rmas (For more details vide foot-note 3. averse 2307 Chapter J2 ), 
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sircift-" $tsfa fa<r:, $ts^fa<rt fa: ? ” i 

fa:, gfagqjfa i to wrffagwifTO^ 

faqfaraTOr: sifat^Tfifa ^q^n: mwi * q^fa i qd^qfirc- 
ftsftffai:, qft q^ffa^ mi m<\\ 4%v f aft fata^‘fatssfa’ 
sft mm mm fa * *ifa: ? i-ft; s fatsfat m ? \v\ i *rft fa 
^rqfa *ffa-“ fa fa: ” a*ir, fafa ^ Jf?w ^q |i% a aq 
afa: I s?a ? faft^, aft q fa q;«p?£a “ fa srcfa’ aqi, sigfa 
qR$ja ^ ssfa, fa $: 3ig<fafa:, fa q**q* $4 a 1 1 * 
q gigq^ar^ faqfa i faqfa ft afaifa- 

*TOifa fai*fa, a g aftsaan^ faifafa i fa q ^f%- 

ffaiqq; i J^rr^d aiq$5rcq arai: to: i qfa?a«f wsfiisafa 
aau i m i afafarcnjat mtmii am m\ 1 a i i aa*fa 
^ ifaiai wsmajqtftat faiai ^ aamiai gaftmam^ ftsfta i 
aa:$pqig to aiarffafaa I muifa amfa 

qtgmai: i fat srcaft qsfag q am^arfai^ftfa I: atasg-^rafa 
fa ufafa: qrqq*?qfa’ aq; wrcaia, wuftfa aimfa ? i fat 
*mr ata;g-“ g*afa3fafa €t qiaifa ft; qiqfa^aqT i ” afaft- 
sft ft; qfa:, qrffai:, affau qr ? fmft ^t %i% ? 1 ” h qta;^- 
‘ atfat aaq; i ’ faqg, asaasfafaai ftjfaftqTmmfq aarfas 
q*miffa a tot ? i afa: qtanfa amftai i 

m- fa^ afaam fajgffaii mwA qfaqqr 1 aat afas^- 
“ mt it fataarfffa am faaft ftftafa’ *fa wfafafa iRVvaii 

D. C. Arya Asadhacarya was the preceptor of the Paula- 
Sadha church in the city of ^vetavika. Many of his pupils learnt 
the practice of Agadha yogas 2 3 under him. Asadhacarya was 

2. In order to attain a highly-esteemed position of a perfect 
ascetic, the Jaina sadhus practise a peculiar type of penances 
known as " Yogodvahana. ” Agadha yoga is one of the various 

processes of “ Yogodvahana ”, 
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thus their preceptor. On account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
Asadhacarya suffered from acute pain in his heart and he died 
on the same night. Consequently, he attained divine form in the 
Nalinlgulma viuifin (region) of Saudharma deva-loka. 

This was not known to any one in the temple. Then having 
known the past incident by Avadhi Jnana 3 , Arya Asadhacarya 
took compassion on the sadhus who were practising yogas and 
entered the same body. Immediately alter that, he got up and 
asked the sadhus to proceed with their lessons of the second 
half of the night. Thus, the god in disguise of a preceptor taught 
the Uddeia ( aims ) Samudde^a ( explanations ) and Anujna. 
(Commandment) of the Holy writ. Practices of all the stages 

According to Patanjali, yoga is defined to be “ the preven- 
ting of the modifications of Citta or the thinking principle (which 
modifications arise through the three Pra/wanas-Perception, In- 
ference, and Verbal testimony-as well as through incorrect ascer- 
tainment, fancy, sleep, and recollection ) by abhyasa or the 
constant practice of keeping the mind in its unmodified state 
(clear as crystal when uncoloured by contact with other substa- 
nces ) and by vairagya or dispassion. ” This dispassion being 
obtained by pranidhana or devotedness to the Supreme Being, 
who is defined as a particular purusa or spirit unaffected by 
afflictions, works etc. The eight means or stages of Yoga or 
Mental Concentration are : 1. Ycuna. ( forbearance ) 2. Niycuni I 
( religious observances ) 3. A sana ( postures ) 4. Pranayama ( re- 
gulation of the breath) 5. Pratyahara (restraint of the senses) 
6. Dharaga ( steadying of the mind ) 7. Dhyana (contemplation) 
8. Samadhi ( profound meditation, which according to the Bhag- 
wad Gita VI B. is to be practised by fixing the eyes on the 
tip of the nose. True Liberation is the cessation of matter and 
spirit or Kflivalya ( isolation ) the self-mortification and asceticism 
connects it* closely with Buddhism and Jainism (Vide pp. 821- 
822 Sanskrit-English Dictionary by Sir Monier Williams ). 

3. Perception attained by means of oonoentraction of attention. 
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of yogas were completely taught in that way, saving thereby 
all the sad has from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, after leaving tfhe 
human body, he said to the sadhus “ A-samyata (unrestrained) 
as I happen to be, I made you, who happen to be of high 
moral character, bow to me. Please pardon me for that act of 
mine. On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condescended to 
come here out of sympathy for you and taught you all the 
practices of yoga. ” Having said so, he returned to his heavenly 
abode after being pardoned. 

After his departure, sitting around his body, the sadhus 
began to think like this “ Oh ! an a-samyata ( unrestrained ) 
deky has been respected for a long time. The same could he 
doubted in the oase of others as well. For, who knows whether 
©ne is saiyytita or a-samyata ? It is better, therefore, not to 
respect any body. By respecting an unrestrained deity, we would 
•become liars. ” Consequently, short- witted as they were, all the 
sadhus resorted to indiscretion and did not even bow to each 
other as sSdbus. 

Then, some of the old and wise sthaviras tried to explain 
them the right thing. The following conversation took place 
between them and the Nihnavas. 

STHAVIRAS :-If you entertain such a doubt with regard 
to eac/h and every one in this world, then, Why not doubt the 
asceticism of the deity himself, when he introduced himself as a 
deity to you ? 

Nihnavas : -There is no doubt about his being a deva, firstly 
because, fee himself said that “ I am a deity ” and secondly 
•because he was directly perceived as a rfeva. 

Sthaviras :-The same will be the case with sadhus also. 
Those who say that, “ We are sadhus ” and those who are re- 
oogniasd as sadhus directly from their appsaranse, should also 



C VSdfl Nihiumivada : 71: 

be taken as sadhus and so, you should not refrain from respect* 
ing eaoh other as sadhus. 

And, you cannot assert that the word of a dev a is more 
trust-worthy than that of a s&rfhu. A deva might tell a lie even 
for the sake of fun etc., but a sadhu being completely averted 
from falsehood, would never tell a falsehood. 

Sthaviras tried to persuade them in many other ways, but 
they were not convinced. Those Avyakta-vadins were, therefore, 
expelled from the Gaccha. Then, wandering here and there, they 
came to Rajagriha Nagara in course of time and stayed there in 
the Guijasila oaitya ( temple of an yaksa ). King Balabhadra of 
the Maurya Dynasty was a devotee of Jaina Dharma. So, as 
soon as he came to know of the arrival of the Nihnavas of the 
Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to be killed by crushing them under the feet of 
elephants. When the retinue of elephants was brought there, in 
order to crush them, the king was thus told by the nihnavas 
“ O king ! you are a devotee of Jaina Dhatrna. We are also 
Jaina Sramanas. Then, why do you kill us?” The king replied : 
“ According to your principle, who knows whether I am a ira- 
vaka or not ? And who knows if you are not thieves, spies or 
burglars ? ” The Nihnavas said “ We are certainly Sadhus and 
none else.’' The king replied: -If you are real Sadhus why do’n’t 
you respect the elderly sadhus in your group?” 

On hearing such harsh and tender words of the king, the 
Nihnavas were roused and brought to the right path with all 
their doubts removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and hence he craved their pardon, which was duly awarded. 

( 2357 X 

The same story is now described by the author in details 
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S^*rr *rf*rr titm l 

w*u$ TfHfs? 3rs*fr*ife%<JTt snm II^IRV^II 

63. Guruna devibhoena samanaravena vaiya sisa. 

Sabbhave parikahic Avvattayaditthiiio jaya. 2358. 

[!JS*n V(W JT^OT ^rftrTT: I 

5ET3TC% SflrTTt II^IR^II 

63. Guruna devibliatcna sramanarupcna vaditah sisyah I 
Sadbhave parikathitc’vyaktaka drstayo jatah 63 (2358) ] 

Trans. 63. The pupils were taught by the preceptor in 
disguise of a monk after he had attained divinity. When the 
fact was told (by him), they became sceptical. 2358. 

They began to raise doubts in this way : — 

fTTfT ^ m rft ?T WsfalWt % I 

ihw n^vfiRVVUl 

64. Ko janai kim sahu dcvo va to na vandanijjo tti I 
Hojjs’satnjayananianam hojja musavayamamugo tti (2359). 

[ ^ 3TRlf?T fi *TT rmt ^ ffa | 

ffrT II^IR^II 

64. Ko j&nati kim sadhurdcvo va tato na vandanlya iti I 

Bhavedasaipyatanamanam bhaved mrisavado’muka iti (2359) ] 

Trans. 64. Who knows whether a (particular) person is 
a sadhu or a deity ? He is, therefore, not worthy of bowings. 

( Because otherwise ) either there would be bowing to an- 
unrestrained ( person ) or there would be false presumption. 
(2359 ). 

Gpto i ?r ^ w- 

ft* I anwtl^sfa i * 
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Vada ] 

^ \ ^ IR^II 

D. C. On seeing a person bearing the attire of a sadhu, one 
cannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefore, not proper to bow to any one on acco- 
unt of his being the object of doubt. For, if he is respected, it 
would turn out to bo a bowing to an (l-sayyata ( unrestrained ) 
person like Asadha-deva; otherwise, while saying that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sthaviras reply to the arguments of the Avyakta Nih- 
navas as follows: — 

3Tf ^ fa fa fa ? i 
^ * WR fa fa ? II^IR^oll 

fifar fa ^ q l 

fa sfa *>fa? w ? li^iR^il 

3T fa 3PTJT ^ fa * *TTfTF^Tfa*T I 

* 'rfa’rt fa *T srnJRrrc fa snrc fa ii^ir^rii 

65. Thbravayanain jai pare sandeho kirn suro tti sahu tti ? I 
Dove kaham na saiika kim so devo na devo tti (2360) 

66. Tcna kahiyam ti va max devo’ ham ruvadarisaijao ya I 
Sahu tti ah am kahie samanaruvammi ka sanka ? (2361) 

67. Devassa va kim vayaiiam saccam ti na sahuravadharissa i 
Na paropparam pi vandaha jam jananta vi jayau tti (2362) 

[wfapwt *fa ifa : fa gr ffa srnjftfa ? I 

^ * srfT fa ffa ? II^IR^oil 

^farrfrrfa 3T *fa^sf l 

^***1 fa WT ^Tc^fafa * ^T^TffaTJ I 

* ^WT^rftsfa w* $fa 
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65. Sthavira vacanam yadi paro sandehah kim sura iti sadhuriti ? I 
Deve katham na 4anka kim sa devo na deva iti ? (2360) 

66. Tena kathitamiti va matirdevo’ham repadarsanacca I 
Sadhuriti katham kathite samanarupe ka sanka ? (2361) 

67. Devasya va kim vacanam satyamiti na sadhurapadharirah I 
Na parasparamapiha vandadhve yajjfinanto’pi yataya iti. 

( 2362 ) ] 

Trans. 65-66-67. Sthaviras say that (if you entertain 
doubt about another ( person ) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that "I am a deity ” and 

since we saw the form of a deity, we did not doubt its vali- 

dity; why should you raise the doubt when it is said that 
“I am a sadhu’’ and when the same body is (directly) perce- 
ived? Or, is it, because, the word of a deity is true and that 

of an ascetic not so, that you do not salute each other in 

spite of your knowing that “ this is an ascetic.” 2360—236 1— 

2362. 

If you entertain doubts even about ascetics, who are pratya- 
ks a, then, there is all the more .reason for your doubt about j'wa 
etc. that are paroksa : — 

Sr ? ii^ir^H 

68. Jivaipayatthesu ya suhuma-vvavahiya-vigittharuvesu | 
Accantaparokkhesu ya kiha na Jinaisu bhe sahka ? (2363) 

68. Jivadipadarthesu ca scksma-vyavahita- v ikristaropesu | 

Atyantaparoksesu ca katham na Jinadisu bhavatam ^anka ? 

( 2363 ) ] 
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Trans. 68. And, why should there be no doubt about 
objects such as jiva etc. whose bodies are subtle, obscure 
and drawn asunder, as well as, about Tirthankaras etc. that 
are extremely remote (from the physical sight)? 68 (2363) 

Here if it is argued that there cannot be any doubt about 
Jiva etc. on the authority of the words of Jinas, the same will 
be the case with ascetics also — 

frr ii^ir W ii 

69. Tavvayaiiao va maT nanu tavvayane susahuvitto tti i 
Alaya-vihara-samio sarnano’yam vandanijjo tti (2364) 

69. Tadvacanad va matirnanu tadvacane susadhuvritta iti i 
Alaya-viharasametah sramano’yam vandaniya iti (2364) ] 

Trans. 69. Or, if this belief is held (on the authority of ) 
His words 4 , then according to his words, a devotee having 
(proper) dwelling and monastic establishment, and possess- 
ing right conduct of a ( real ) saint, is definitely worthy of 
bowings. 2364. 

m * *faT?$3 3 ft i *3 

Wt: “ i 

? mm- u i 

zm wnta T i 

*pst mi ? u * n 


4, i. e. Tirthankara’s. 
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P. C. If you say that you do not entertain doubt about the 
validity, of jiva etc. on the authority of the words of Jinas, then, 
aooording to the Tirthankaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked “How is a person of right conduct of a saint, recognized ? 
The answer is- “By means of proper dwelling and monastic 
establishments, a real iramana is at once recognized. 

It is said — 

" Alayenam viharenam thana cankamanena ya I 
Sakka suvihiyam naum bliasavenaieiia ya 5 it 1 1| 

A real sramana ( saint ) is known from his a lay a (dwelling) 
vihara (monastic establishments) movements from one place to 
another and courteous language ]. 01) (2304) 

3T faRfeqfe* fsrusFHff 4 fa snorarrin fa I 

*** rtf fi 5r fa ? imr^w 

f sr * *nfrr qfatrfq I 

*rr ? iWR^Il 

70. Jaha va Jig indapad imam Jinagunarahiyam ti janamana vi I 
Parinamavisuddhattham vandaha taha kim na sadhum pi ? 

(2365) 

71. Hujja na va sahuttam jairuve natthi ccva padimac i 
Sa kisa vandagijji jairove klsa padiseho ? (2366) 

[w ^T^rftsfa I 

<TffaroTfa$53;sfa rrer fi * ^r^nfa ? ih3°lR^ii 

vfaf * m qfa^fa xrfawrn^ l 

5. This verse is taken from the Ava^yaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryukti. Also 
vide p. 529 v. 1148. Avaiyaka sutra with the commentary . of 
Haribhadra Suri Part II. Agamodaya Samiti Edition ) 
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70. Yatha va Jinendrapratimam Jinaguijarahitamiti jananto’pi i 
Parinamavi^uddhyartham vandadhve tatha kim na sadhu- 
mapi ? (2365) 

71. Bhaved na va sadlmtvam yatirape nastyeva pratimay&m | 

Sa kasmad vandaniya, yatirope kasmat pratbedhah (2366) ] 

Trans. 70-71. Or, just as you worship the image of a 
Tirthankara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has no qualities of 
the Tirthankara, in the same way, why ( should you ) not 
respect a sadhu also? In the form of an ascetic, (real) quali- 
ties of a sadhu may or may not be ( found ). But that 6 is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
unworthy of respects? 2365-2366. 

^ WWWFlt srftHTOTJ 3$ 

I fefNw 3 f#i 

Jiffaft ^ * m ? i 3 

ftW I foftfa m ?, ^ 

The opponent’s answer is — 

72. Asanjayajairove pavanumai mai na padimae | 

Naiju devaijugayae padimae vi hujja so doso (2367) 

ST^TTTT^m; I 

*3 ^fT 3 *rrrnri srf^rrcrmfa sta: imiR^u 

72. A anffl y atayatirtipe papanumatirmatrrna pratimayam | 

Nanu devanugatayam pratimay&mapi bbavet sa dosafa (2367) J 


6. Quality of a Tirthankara. 
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i aratalh 

*3 ^ IR^vsii 

d. c. 

Nihnavas. — While bowing to an a-sayyata (unrestrained) 
deity in disguise of an ascetic, the fault of assenting to the sin 
of unrestraint would be committed. But that does not happen in 
case of worshipping an image of a Tirthankara. 

Sthaviras:-Even in case of an image inspired by a god or a 
Tirthankara, the same fault of assenting to the sin would certainly 
be committed. 72 (2367) 

snr 'rfewrr * fautf I 

rft 3Tff^ ? II^IR^II 

73. Aha padimae na doso Jinabuddie namao visuddhassa | 

To jairavam namao jaibuddhie kaham doso ? (2368) 

[ am jrffromf * qiTfft faspgrm i 

mi qfowi 5mfi> **fal^*n qm stat ii^ir^ii 

73. Atha pratimayam na doso Jinabuddhya namato vi^uddhasya ! 
Tato yatirupam namato yatibuddhya katham doSah (2368) ] 

Trans. 73. If there is no fault in case of one who bows 
to an image taking it sincerely as a Tirthankara, then, how 
would a fault arise in case of one who bows to an ascetic 
taking him sincerely as an asectic? 2368. 

m 5fft*rrcf i f% $£y: ? i 

I TO ? I foTfpT I ? I 

? i feipnsnsnfojT 

qrstanfatRfa ufown i 

miW i www if 3ira^r fattfuy }) 
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I <r<n src^TO:qw**n<ft 
<r^ ^nsfT^qt sta *& I 3 tt? 

35%$ wf&T simw m ftst i 
q ?irem gft ^ ii ? ii 

i srfanpn*a ^torc^iin^ <T3^ sronsfisiinrat * 
ir^VH 


d. c. 

Nihnavas :-The fault of assenting to tlic evil quality will 
not arise in case of bowing to an image of a Tirthankara with 

O O 

sincere apprehension of a Tirthankara in the image. 


Sthaviras : — If it is so, what harm is there in case of one 
bowing to a ascetic with the sincere apprehension of a sadhu in 
him, that you do not even respect each other as ascetics ? 


Nihnavas : — If it is so, there would be no harm even in 
bowing to his own companion etc. with the sincere apprehension 
of an ascetic in him. 


Sthaviras: — That is not proper, companions etc. do not 
actually bear even a proper appearance of an ascetic. Nor are the 
actual symbols such as alaya, vihara etc. apprepended in him. 
Hence, one who bows to companions etc. that are clearly un- 
worthy, commits the fault of assenting to the savadya 1 (censu- 
rable ) resolution of an ascetic in them. It is said- 

Jaicelam bagaliiigam janantassa namao havai doso l 

Niddhaqidhasam ya naena vandamano dhuvo doso l!l|| 8 

7. Savadya ( censurable ) Niravadya ( blameless ) 

8. This verse is also quoted from Avasyaka Niryukti vide 
verse 65, Vandanka-niryukti in the Avasyaka Niryukti. Also 
vide page 526 verse 1137, Avasyaka Sotra with the commentary 
of ^rimad Haribhadra Seri Part II. 

There seems to be a slight alteration in the text of this 
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And, 

^rftnr fa * * ^frssrr I 

sn^rft^fa-fnarT m uvwiR WH 

74, Aha pndimam pi na vandaha devasankai to na ghettavval 
Aharo-vahi-sajja rna devakaya bhavejja uhu (2369) 

[3T*T trffoTGTfa 5T ^T^Tf’TT rTrTt * TT^^TT: I 

srr^rcV-'rfa-^^r *rr ^33 ibsviR^*<i 

7 4. Atha pratimamapi na vandadhve deva^ankayl tato na grahi- 
tavyah I 

Ahsro-padhi-^ayya ma devakrita bhaveyurnu (2369), 

Trans. 74. If you do not respect an image (also) think- . 
ing it to be (that of ) a deva, then, thinking that food, acce- 
ssory articles, bed etc. might have been created by gods, 
they should not be taken (at all). 2369. 

W3, <rft m * mi 

^ IRWlI 

D. C, If you become sceptical to the extent of not bowing 
even to an image, you should not take food, accessory articles, 
bed etc. as they, too, might have been created by gods. 74(2369) 

verse. Original reading of the verse found in the niryukti is this- 

Jaha velambagalingam janantassa namao havai doso 
Niddhaipdhasam iya namia vandamane dhuvo doso — 
a, Instead of “ Jaicelam bagalingam b, Instead of “ya.” 

[ One who bows to a wicked and hypocrite ascetic, in spite 
of his knowing him to be such, would commit a fault. Having 
once known the breach of trust, if one bows to him, he is defi- 
nitely at fim.lt.] 

But in case of worshipping an image, no such fkult would 
arise in absence of savadyanujna. 73 (2368) 
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[ Vada 

And too much of sceptical attitude will result in the negation 
of the whole vyavahlra in this way — 

^ srmf he -sra - faxrsft fa wi ^nr I 

fa*T^Tf ITTf^T^ fa ? IWR^oll 

^ ^Tf fa ^ fairer fa wto* fasfH i 

fa ’TtTTTTT^ fT3sft IIvS^IR^II 

75. Ko janai kiin bhattam kiuiao kim panayam jalam madyam | 
Kimalabu manikkam kim sappo civaram haro ? (2370) 

76. Ko janai kim sudd ham kimasuddham kim sajivam nijjivaml 
Kim bhakkham kimabhakkham pattamabhakkham tao 
savvam (2371) 

[^t srrcrfa fa -wtte fa ^rr?r4r orj l 

fa^if fa fi*: ? iiv9KIR^«ii 

^ 3Tr*Tfa fa fa*T*5 ^ fa fajffa^ I 

fa TTSpr fa*T*$*T 3TT?W*T rrrT:^5T II^RIRWU 

75. Ko jaiulti kim bhaktam krimayah kim panakam jalam 
madyam | 

Kimalabu manikyam kim sarpascivaram harah? (2370) 

76. Ko janati kim suddham kimasuddham kim sajivam nirjivam I 
Kim bhaksyam kimabhaksyam praptamabhaksyam tatah 
sarvam (2371) 

Trans 75-76. Who knows whether a particular thing is 
food or a worm ? Whether a drinking substance is water or 
wine? Whether one thing is a botllegourd or a jewel? Whe- 
ther (one thing is a serpent, a (piece of) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what Is 
animate and what is inanimate, what is eatable and what is 
uneatable ? Everything turns out to be uneatable in that 
respect. 2370-2371. . 
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st swift fjRt m ? smrcrf rof 

f*^fan?Rfarh sfawfa? *rra i ststs- 

*rfa>fr4 ^ srmfrft 

D. C. Since you are not able to remove illusions of worms 
jewels, serpents etc in an article of food, bottle -gourd, garments 
etc. everything would become forbidden to you 75-76 (2370-71) 

And, 

3Tfnrr fir * HmiHt ^3rt ’WTT-$rcto5R*p? I 

fa$ fa srf % *r rRRRfarr * srswt iwir^ii 

•r *r fe*fars*t far Sm Ht ? i 

^ fa fa *r ^Tmtfa fa ? u^iR^u 

Hi srrnf Ht * ^ * rrfasrefat fa I 

*r*Ht * 9ht srmf *R*rfa*r fa ? H^lR^tfli 

fa *r§*ri far *rfa^ fa*T*R fafa^T I 
TOta-*TT»T-lTte?3T fa^T^r faWe$RTR**ft ? lk°IR^MI 

3Tf Rfa finwfifcr rT^JTUTiaft q Rs^fa^rfV I 
rft rTS^qtlTr^ fa*T STf^JR mi * *PT ? IIC^IR^II 

77. Jaina vi na samvaso seo pamaya-kusilasankae I 
Hojja gihi vi jai tti ya tassasisa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti jenako munai ? I 
Coru tti cariu tti ya hoi jao paradaragami tti? (2373) 

79. Ko janai ko siso ko va guru to na tavviseso vi | 

Gajjho na covaeso ko janai saccamaliyam ti ? (2374) 

80. Kim bahuija savvam ciya sandiddham Jinamayam Jininda ya I 
Paraloya-sagga-mokkha dikkhae kimatthamarambho ? (2375) 

81. Aha sarti Jinavarinda tavvayanao ya savvapadivatt! I 

To tavvayaijau cciya jai vanda nay am kaham namayam ? ( 2376 ) 
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[q-frRrrfr * r*rt: i 

wfir w rTtmvrmft* 5m*m iiwir^rii 

* ^ R TR^S-Rsq- f f?T STRrrffT ? I 

nhr ffa ? f?r ^ 'R^RRftftfrr ?iivs<sir^ii 


^ srrcrffr sri i 

OTSlt * SIRTfff Rc^RRftafafk ? IWIR3WII 

T% *Tf*T f^fT^JTrT f^R^TR I 

'R^ta-^R-Rterr ifterrcrrJ faR»lRR**n ? ik«ir^ii 

3P4 Rfo fsfJT^gTRTSRRIR R^q-fkqirT: I 

rfrTRT^^^ TM * RrR( ? MlR^H 


77. Yatinapi na saipvasah sreyah pramadaku^llasankaya | 

Bhaved grihyapi yatiriti ca tasma a^irna datavya (2372) 

78. Na ca sa diksatavyo bhavyo’bliavya iti yena ko janati ? | 
Caura iti carika iti ca bhavati yako paradaragamiti ? (2373) 

79. Ko janati kah sisyah ko va gurustato na tadviseso’pi i 
Grahyo na copadesah ko janati satyauialikamiti 1 (2374) 

80. Kim bahuna sarvameva sandigdham jinamatam jinendrasca i 
Paraloka - Svarga-Moksa diksayah kini arthamarambhah 1 (2375) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih | 
Tatastad vacanadeva yati vandanakam katham na matam ? 

(2376) 

Trans. 77-78-79-80-81. Doubting the misconduct of 
woman, it is not advisable even for an ascetic to associate (with 
them ). Presuming that a householder may even happen to be 
an ascetic, blessing should not be conferred' ( upon him ). 
Nobody should be ( allowed to be ) initiated as a pupil. For, 
who knows whether one is meritorious or wicked, a thief, a 
spy or a burgler? (And) who knows as to who is a pupil 
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and who is the preceptor? So, there is no distinction between 
them also. His sermon is also not acceptable, because, who 
knows whether it is true or false ? What more ( should be 
said)? Tirthankaras, their principles, the other ( future ) world, 
heaven, Pinal Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting diksa (at all)? 
If you believe in the Tirthankara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

(2372-2376) 

° -c \ srfmWi: l mi “ ft 

iftr, ^ *re^ift qrsta-Wr- 

m 3ft qft^uft 1 

?ft IRWlR^lR^mV^IRWH 

D. C. If according to you, Tirthankara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) etc. is 
approved by him, there is no reason why the act if bowing to 
ascetics be not approved by him. 77-81 (2372-2376). 

Moreover, 

3T£ farnwr gfar far l 

^ fa fa^r*r& fa^ far ikRiR^H 

82. Jai Jinamayam pamanam muni to bajjhakaraija-parisuddham | 
Devam pi vandamarjo visuddhabhavo visuddho tti (2377) 

[*rft farcira rmnn gfafafa rvft I 

|**fa faspc*n^ fa^ ffa ii<rir^s\®u 

82. Yadi jinamatam pram again muniriti tato bftbyakaraga pari- 
suddham | 

Devamapi vandamano visuddhabhavo vteuddha iti (2877)] 
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Trans. 82. If you take t|ie principles of the Tirthankaras 
as authentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 

IP *?pRt flro- 

qfpifar m 11 1 11 

pnft ir^sii 

1). (J. if you really follow the principles of the Tirthankaras, 
you shall have to accept even those who bow to a god who 
appears purified only externally on account of a lay a, viliara etc. 
taking him to be a sage with a sincere heart, as guiltless. 

For, it is said in the Agamas — 

“ Parama rahassauiislnam samatta ganipidaga bhaviya saranam 
Parinamiyam pamanam nicchayamavalambaman&nam ” 

[_ It is a great secret of sages who (look upon) the ( gem- 
like ) treasure-box of the preceptor ( the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who depend on Niscaya ] 82 (23 77) 

Or, 

3Tf m ^ fofenrr srit ? i 

83. Jaha va so jairuvo dittho taha kittiya sura anne ? I 

Tubbhehim ditthapuvva savvatthapaccao jam bhe (2378) 

v&zm ^tt ? i 
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83. Yadi va sa yatirupo dristastathft kiyantah sura anye ? 

Yusmabhirdristaporvah sarvatrapratyayo yad bhavatam (2374) 

Trans. 83. Like that ( god ) in the form of an ascetic 
seen by you, how many more gods were seen by you in the 
past, that you did not put trust in anything ? (2378) 

? 1 5? f% m\fk$ 

wh m imrofi $5t?<r mr. i grK 

*r # safest 11 ? n 

ft IR^II 

D. C. In addition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt - about everything? 

It is not really worthy of you to entertain doubt like that 
when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said — 

Nicchayao dunneyam ko bhave kammi vattae sain ago | 

Sagivavaharo ya jujjai jo puvvatthio carittammi || 

[ It is difficult to know definitely as to which ascetic lives in 
which yito Bhava ( inclination of mind ). But, one who is pre- 
eminent in character, is fit from practical point of view.] 83 (2378) 

In support of the same argument, the author continues- 
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fk fa »rfH ^rfa#*? I 

?T ^5^^ q Wf ®T*tr>k II^MR^oll 

*rr*TJT farfifam I 

<?*TO<rfNT3ft *T *1 IIC^IR^?II 

feriT*ro <t *mi rft ttt g^rf i 

^^R'rfNl^r fac^ffraft 3T3Tts^*T II^IR^II 

8-1. Chaumattha samaya cajja vavaharanayanti:sarim savva | 

Tain talia sainayaranto sujjluii savvo visuddhamano (2879) 

85. Sanivavaharo vi ball jamasuddham pi gahiyam suyaviliiel 
Kovci na savvannoi vandai ya kayai cliauuiattham (2380) 

86. Kicohaya vavahara naovanlyamtha sasanam Jinindanaui I 
Egayapariceao niiccham sankadao je ya(2381) 

87. Jaha Jinamayam pavajjaha to ma vavahara naya mayam 
muyaha i 

Vavaharapariocae titthucchco jao’ vassam. (2382) 

rif rwr ^rm^R^^rfa fa^^™ lUsvfMR^sMi 

faapFPT^fTpPTfajftrTfrrf RTR* I 

^rRTfapTFTt f*T**TTPT % * II^IR^II 

*rfa feRRTrT 3T^T^ rTrft *TT ^T^ffTT^’T^T I 

*TrT*S^T^ ll<SV9)R^|l 

84. Chadmasthasamaya carya vyavaharanayanusarinl sarva I 

Tam tatha samacaran ^udhyati sarvo vi^nddhamanah (2379) 
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85. Sanivyavaharo’pi ball yadusuddhamapi grihitam ^rutavidhina I 
Kepayati na sarvagno validate ca kadacicchadnmstham (2380) 

86. Niscayavyavahara nayopanltamiha sasanam Jinendrftnam I 
Ekatara parityago mithyatvaui sankadayo ye ca (2381) 

87. Yadi Jinamatam prapadyadhvam tato ma ‘ vyava.hara.maya 
liiatam muneata | 

Vyavahara parityagc Tirthocchcdo yato’vasyam (2382)] 

Trans 84-85-86-87. The whole routine of the engage- 
ments of an ascetic incognito is based upon practical point 
of view, One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse (of respecting each other) is also 
practicable. For, in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tfrthaiikaras is based upon both the posi- 
tive and practical view-points. It is useless to leave either 
of them and entertain doubts etc. (So), if you accept the 
commandment of Tirthankaras, then do not abandon the 
theory based upon practical point of view. Because, in aban- 
doning the practical point of view, the authority of the Tirtha 
(Sri Safigha) itself will be exterminated (2379-2382) 

i to 

TOq: IRWlR^oll 

^SIR^II 

Then, 

^ tot fa ^n^ifTr I 
m TT^rf»r% to ii<^ir^ii 

^Tirf?T ^TTTO ^ rT^f^T far I 
m ’*n>Tf tttt ikmr^c»ii 
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srm? ^ 55^ arf^nTT ftr I 

*Nra*d'»«»uuir snsn? i ^ f^T'rfk ir®ir3<shiI 

^nrqfts^s i q ft srnjrat l 

i *tt^t ! •wrfa? fait ^nuf MlR^H 

rp'i * W’TT m%it % I 

srm-^if^TTff srprf fe fi * ?rr *tfa ? IRRIR3^H 
S’^dfrfaft' ?TOW *T 'T^tjUTT *T33*T*nTO**TT^ I 
ftrorftfMrPfnfg *s&& ^ T fe# rr ll^lR^ll 

88. Iya to nasaggaham muyanti jahe bahum pi bhannanta | 

Ta saiigbapariccatta Rayagihe nivatina naum (2383) 

89. Balabhaddenagghaya bhananti savaya vam tavassi tti I 
Ma kuru sankamasankaruhesu bhanie bhanai raya (2384) 

90. Ko janai ke tubbhe kim cora caria abhimara tti 1 
Sanjayarovacchanna ajjaxnahara bhe vivaemi (2385) 

91. Nana-cariyahim najjai samano’samano va kisa jananto I 
Tam savaya J sandeham karesi bhanie nivo bhanai (2386) 

92. Tubbham ciya na parupparam visambho sahavo tti kaha 
majjham I 

Nana-cariyahim jayai corana vi kim na ta santi (2387) 

93. Uvauttio bhayacca ya pavvanna savvamayamasaggahe 1 
Nivakhamiyabhigantum gurumulam te padikkanta (2388) 


[■$fa ^ I 

^rfenrr ^t^tt ii^ir^^ii 

TmTrTT 'SHTfor rT«Tf^T jfa I 

*tt wnfa ?nn ikMR^vii 

^ z n m fa ^ fa; ^TanfNr srf^r %fa i 
^ra^rswr wm i ’*mit sqn i y rifa IIVIR^MI 
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ynT-^^rW ^rnT ft wrote snniTt *r ^rnsrr^ I 
r* W.WK I ?TTt ”*rof?T IR^IR^II 

g**roft* * q ^ qr Ffa *;$i *m I 

tTrori grm^ s *terorofa ro * ^r w> ? irrir^H 

^qq for Tt wnw *qw I 

^wrftmT 3rfwT?*r & srfrmrmt ir^ir^ii 

88. Iti te nasadgraham muncanti yavad bahvapi bhanyamanah I 
Tavat sanghaparityakta Rajagrihe nripatina jnfttva (2383) 

89. Balabhadrenaghrata bhananti sravaka ! vayam tapasvina iti I 
Mft kuru ^ankamasankaruhesu bhanite bhanati raja (2384) 

90. Ko janati ke yeyam kim caurascftrika abhimara iti I 
Satpyamaropacchanna adyaham bhavato vyftp&dayami (2385) 

91. Jnana-caryabhyam jaayatc sramano’sramano vfi kasmajjananl 
Tvam Sravaka ! sandeham karosi bhanite nripo bhanati (2386) 

92. Yusmakameva na paras param visrambhah sadhava iti 
katham mama I 

Jnana-caryabhyfim jay ate cauranamapi kim na te stah % 

(2387 ) 

93. Upapattito bhayacca prapannah sarvamatamasadgrahe I 
Nripaksamita abhigatya gurumulam te pratikrantah (2388) ] 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sangha 
( Congregation ). When called by king Balabhadra, who had 
come to know ( of their arrival ) at Rajagriha, they said '* O 
Sravaka 1 We are ascetics. Please do not suspect things that 
are beyond suspicion." The king replied-*' Who knows as to 
who you are ? Who knows whether you are thieves, spies or 
burglars, in disguise of ascetics ? 1 shall kill you to-day. ” 
“ In spite of your knowing that an ascetic or otherwise, is 
known by (his) knowledge and character, O Sravaka 1 why 
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Vacta] 

do you suspect us?'’ When thus told, the king replied 
“ When you yourselves do not rely upon each other that 
you are ( ascetics ), how can I trust you merely from know- 
ledge and character ? Could they not be ( found ) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrong belief, and having forgiven the king ( for his apparently 
harsh act), all of them returned to the original (school) of 
their preceptor ( 2383-2388 ). 

^ 3TTWJ ” ^ ^SSSTRT SfTfTh* “ ^ ^ ?” 

i ft” jrc-ftrafwtf 

woraft “mwa” sft s m 

srrft ? 1 3ift % f% ^ ? 1 

D. C. When king Balabhadra came to know that the Nih- 
navas had come to Rajagriha, he called them, and asked them- 
*' Who are you ? ” “O -Sravaka ! We are ascetics etc. ,: was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said “ Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards ? Outward jna- 
na and kriya could be found in thieves as well.” 

On hearing such words, they came to know their mistake 
and resorted to their original school of thought, abandoning their 
wrong theories for ever. 


End of the Discussion with the Third (type of) Nihnava. 



Chapter V 

rTcjtf f?npr 


Discussion with the Fourth Nihnava. 

sftaT ^ rTf^T I 

W=WT IRVIR^MI 

94. Visa do vasasayfi taiya Siddhim gayassa Virassa i 
Samuceheiyaditthi Mihilapurie samuppanna (2389) 

[f^Tf^TT It fT^T fafil ’TrT^T tftTW I 

trgcwr irvir^ii 

94. Vim^atya dve varsasate tada Siddhim gatasya Virasya | 
SamucchedikadristirMithilapuryam samutparma (2389) ] 

Trans. 94. Theory of Samucchedikas came into existence 
in (the city of) Mithila, two hundred and twenty years after 
•Sramana Bhagavan Mahavira had attained Nirvaija 2389. 

2taT-Rv? fkw^i wwm ^ *Rrer I ^s- 

5fi^ ir^ii 

Here is the story of the production of this theory — 

TflTftSF? *T^T*Tk ^tr£5T 3fWt*Trr *T I 

IRKIIW°I1 

95. Mihilae Laochighare Mahagiri Kodinna Asamitte ya | 
Neuipyanuppavae Rayagihe khandarakkha ya (2390) 
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3T**ftr5rar i 

95. Mithilayam Laksmigrihe Mahagirih Kaundinya A3vamitra£ca | 
Naipugikamanupravade Rajagrihe khandaraksafoa (2390)] 

Trans. 95. There was ( an Acarya named ) Mahagiri in 
( the caitya-temple of an Yaksa-named ) Laxmigriha in ( the 
city of ) Mithila. There were Kaundinya, and Asvamitra also. 
(While studying) the Naipunika (portion) of Anuprav&da 1 2 
they resorted to the principle o f Samucchedas. And, Khagda- 
raksas brought them to the right path in ( the city of ) 
Kajagriha. 2390. 

m qsfa w 1 mmv, 

xk ” 1 m m MfcsT ?rw-JRg<q*i- 
OTRRft! flqsfq 31^ srn^faT, ^ W' 

t&ffcRf 1 11% 1 ^qqrf^rcfa- 
$fl<ra sifFRRtsft 

* itr swiTi $ r* 5 R:qT^ q#q^£- 

« 3 RHR^nR! w 1 m ^ m* 1: % 

1 %* ^ Riqi: mm hurt wfrg ^rrt: 1 <rat 

1, Like porvas, suoh as Virya-pravada, Asti-Nasti pravada, 
Jnana-pravada, Satya-pravada, Atma-pravada etc., Anu-pravada 
seems to belong to one of them. It is an independent parva* 
treating of Kriya, Jnana etc. 

2. Neugiya or Naipugika is the name of a chapter in the said 
Anu-pravada purva. 
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ft^rosj, ^ftw^Fn tot fft IR3VH 

D. C. Mahagiri-sari the preceptor of the Laksmigriha caitya 
in Mithila, ha<l a pupil named Kaundinya, who, in turn had a 
pupil named Asvamitra. While studying the Naipunika chapter 
of the Anu-pravada parva, Asvamitra came across the following • 
statement in course of a discussion of the principles of chinna 
and chedanaka (Destroyed and destroyer): — 

“ Paduppanna samayaneraiya savve vocchijjissanti I 

Evam java Vemaniya tti, evam biyaisamayesu vi vattavvam.” 

[ All the Narakas (inhabitants of hell) of the present conven- 
tion will perish, and so will all the deities. The same should be 
understood of those of other conventions as well, j 

On reading this, Asvamitra conjectured that if all the Nara- 
kas of the present convention were to perish, all other living 
beings would also meet destruction, as soon as they were born. 
Consequently, they would not be able to attain the rewards of 
good and evil deeds. In this way, Asvamitra began to draw 
conclusions on false conjectures. His preceptor ( Kaujjdinya ) tried 
to persuade him by means of various tricks ( which will be told 
hereafter ), but Asvamitra was not convinced at all. He was, then, 
expelled from the Sangha ( Congregation ). He, then, came to the 
city of Rajagriha ( or Kampilyapuri ). There the sravakas kfcan- 
daraksas, who were posted as customs watchmen, began to beat 
Asvamitra and his fellow-Nihnavas all of a sudden. “Do you 
not know us? Why do you beat us even though you are srava- 
kas ” said the Nihnavas. “ Those that are ^ramanas have already 
perished according to your theory. You may be some other 
people like thieves etc. and hence, we are beating you,” was the 
reply. Being afraid of this, they gave up their false notion, came 
to the right path and returned to the original school of their 
preceptor, after having excused the khaij<Jaraksas for the appa- 
rently harsh act. 95 (2390). 
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Now, the author explains the above-mentioned account of 
Niryukti in details — 

ii^ir^ii 

3^Tr , TT’JT?rT3ft feuirfa f^T I 

* Ors# * *rRw4r HVsirt^ll 


96. Neunamanuppavae ahijjao vatthumasamittassa I 
Egasamayai-voccheyasuttao r.asapadivatti (2391) 

97. Uppayanantarao savvam ciya savvaha vinasi tti I 
Guruvayanameganayamayameyam miccham na savvamayam 

(2392) 


•TRWfrPTffT* II^IRWH 
r: fesTRfrfrT II 

3T ||%V9|R WII 



96. Naipunamanupravade’dhiyanasya vastva^vamitrasya I 
Ekasanmyadi-vyavacchedasetrato nfiiapratipattih (2391) 

97. Utpadanantaratah sarvameva sarvatha vinasiti I 
Guruvacanamekanayamatametad mithya na sarvamatam (2392) 


Trans. 96-97. While studying the Naipunika chapter in 
the Anupravada (parva). Asvamitra derived the theory of 
( entire ) destruction viz-that everything is entirely perishable 
after its production from the rule ( laying down ) the destruc- 
tion ( of an object ) at one time etc. It is the opinion of 
the preceptor that it is false, because it is approved only by 
one point of view but not by all. ( 2391-2392). 
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3 r?r sift-faRnt 35^13- ^3 irffonrcfcnfW ** 3 ?^ 
SFRWffc RlgFPTCT * 3 <Rt 

D. C. While studying the Naipunika portion of the Anu- 
pravada pcrva, Asvandtra derived a theory from the rule laying 
down the theory of destruction of objects of one convention that 
all objects of one convention vanish entirely— in all respects-as 
soon as they are produced. The preceptor persuaded him not to 
form such a wrong notion, and said “ The theory of destructibi- 
lity of objects at every moment, is laid down by the ksana- 
ksaya-vadins only from one point of view viz-Rijusutra nay a 3 , 
but it is not true from all points of view. So, it is false. 

Why is it Mithatva? 

98. Na hi savvaha vinaso’ddh&pajjayamettan&sammi I 

Sa-para-pajjayanantadhammano vatthuno jutto (2393) 

[* ff f^RT^s^rrr^PTiTT^^Tft 1 

FFrWW nt llVIR WH 

98. Na hi sarvatha vinaso’d Ihaparyayamatrana^e I 

Sva-para-paryayanantadharmano vastuno yuktah (2393) ] 

Trans. 98. Merely at the end of a ( particular ) condition 
of time, it is not proper to admit entire destruction of an 
object that has innumerable qualities on account of its own, 
as well as, of other’s parylya ( form ) 2393. 

* fi i $ sfa ? i 

3. According to this system of philosophy an object is per- 
oeived in its present condition only. 
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wfcnrof sjt i w&v ? s<w~ 

| ^ 5 % HRRMlffaSR 3^111^3 
whtor^!| ssfa?^ <rffa%q fM*repprerc«iK^teqsj^ 
sftq^q^TT ^rqfgg^ i m\ ^m^ipiFJFraif^R; , ?ra:*rf- 
^nfq ^t: 35^ f^^TPTTrn^ , sn^rq^hTrH^i mg* ^tttV 
^rfq^n^ ? ^Rf IR^II 

D. C. It is not at all proper to accept the entire destruction 
of an object merely because a particular condition ( say, bhata 
paryaya or past condition ) of time 4 is over. Every object is 
possessed of innumerable qualities, say for example, whenever 
the Narakas perish as Narakas of the first condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm- 
ediately as Narkas of the second condition of time, and thus con- 
tinue to stay on as living matter. 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at differment conditions of 
time, vanishes entirely as soon as a particular paryaya or condi- 
tion of time is over. 98 (2393) 

3Tf ^TT3- % HRPT fa fafa# I 

3WT*rT <T3jPJ5T<? IIVMRWlI 

99. Aha suttau tti mai sutte nanu sasayam pi nidittham I 
Vatthum davvatthse a-sasayam pajjayatthae (2394) 

[sr ^ rr fefa *fa; ^ ^ ^n^rrrfa fanfe* I 
gs m^r T^TS^TT^rT W*TnSrTOT 1IWRWII 

99. Atha satraditi matih setre nanu sasvatamapi nirdistam I 
Vastu dravyarthataya’sasvatam pary&yarthataya (2394)]. 

4. According to Jaina Terminology, the word ‘Addha’ signi- 
fies Time. Addhaparyaya signifies the paryaya or condition of 
time. e. g. Vartamana paryaya ( Present condition ) Bhuta par- 
yaya ( Past condition ) and Bhavisya paryaya (Future condition). 
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Trans. 99. If your belief is based upon ( the afore-said ) 
rule, it is also laid down in the rule that an object is impe- 
rishable by ( virtue of its ) form 2394. 

m assrmiwn^ g ftw f 

trft # STT^mfq qqfoT&phf 

^ ! f% *rro% arcmror ? 1 tfim ! fircr 
srrt, f^pr amiMT 1 $ ? 1 mw l ^fqrq srcrei, m- 

STOP* aran-TOT’' |T% IR^VII 

D. C. According to you, an, object should be taken as en- 
tirely perished at every moment on the authority of the rule 
referred to before 5 . 

Now, if you take the sutra as an authority on this point 
there is another sutra also which describes an object as iaivata 
or imperishable by virtue of its being matter, and vinaivara or 
perishable by virtue of its form — 

The sotra runs as follows 

Q. “ Neraiyanam bhante ! kim sasaya a-sasaya? 

A. Goyama 1 siya sasaya, siya a- sasaya 0 . 

5. Vide verse 2390. 

6. The following alapaka is from Bhagvatl Sutra : — 

Q. “ Neraiya nam bhante ! kim sasaya a -sasaya ? 

A. Goyama ! siya sasaya siya a-sasaya. 

Q. Se kena^thenam bhante ! javaevam vuccai “ Neraiya siya 
sasaya, siya a-sasaya? 

A. Goyama ! Avvocchitti nayatthayae sasaya, vocchittinayaMha- 
yae asasaya. Se teija-a^^heijam java siya sasaya siya a-sa- 
saya. 
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Q. Se keijatthenam ? 

A. Goyama 1 Davvatthae sasaya, Bhavatthae a-sasaya. 

[ Q. 0 Lord ! are the Narakas perishable or imperishable 1 

A. O Gautama ! they might lie perishable, as well as, imperish- 
able also. 

Q. How could that be ? 

A. O Gautama ! they are imperishable on account of their 
matter, and perishable so far as their form is concerned. ] 

And, 

fp* fa * ( 

prpTH*T’T^rT I ft I 

?t ^ * fa ^ ? II WiR^ll 

100. Ittha vi na savvanaso samayaivisosanam jao’bhihiyam | 
Ihara na savvanase samay&iv isesatjam juttam (2395) 

101. Ko padhamasamayanaraganase bitisamayanarago nama | 
Na suro ghado abhavo va hoi jai savvaha naso ? (2396) 


[wrfa * i 

3 ^ ii*o°ir^kh 

[ Bhagavati Satra Pataka 7 Ude^aka 3, last portion] Gujarati 
Translation page 15 Part HI. ] 

It will be noted on comparision that though both the Ha<* 
pakas differ slightly in readings, there is not the slightest diffe- 
rence between the two, so far ar the meanings of both the ala- 
pakas are concerned, ] 
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100. Atrapi na sarvanasah samayadivisesanam yato’bhihitam i 
Itaratha na sarvanase samayadivisesanam yuktam (2395) 

101. Kah prathamasamayanarakanasc dvitiyasamayanarako nama | 
Na suro ghato’bhavo va bhavati yadi sarvatha nasah ? 

(2396) ] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other- 
wise, the adjectives like samaya etc. would be useless in 
(case of) entire destruction. How could a n&raka of the 
second moment come into existence when the naraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\a or 
a-bhlva (non-existence) 2395-2396. 

sreift *qq#q qrcqfo” 

tfs # ^ i is: 1 swq; 

SRqify^Tnfaflqq;, sst s mw qqtmqq- 

qRSJT I q&s$J | | qq 

31 ft ffa^qfor q 3 

R 3tR I q^STTfq” qqqflqqfcq- 

sirr ft RRwr m fMq-stfqTft*RRRmq»: ? ! 

3 RrfaRTCMq ft qRqfaq; 33^1 

qfq 3 Rig: sfl smsqqt^SR^q ft^qsRRr 
fofrRroqta^ qR$ # «n$g 33^, q^is; h€«tt ffosj- 
<qr# gft ^ s ^qt qi ? I r s ft#nft*m- 

qRqn: 1 s^rts; ffs ^rf^qq- 

ftwfa ^ r rr^: aq*N&q: qfaW I 

Rq ^rgqfj^qiqjuRrs^q sqrcte qft iiwir^ii 

D. C. In the satra laying down that the nlrakas of the 
first moment will meet destruction, entire destruction is not, at 
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all, implied. Adjectives viz first moment, second moment’ etc. 
mentioned therein are significant.” By the expression that “Nar- 
akas of the first moment will meet destruction,” entire destruction 
of the narakas is not meant but it only means that the narakas 
of the first moment lose the property of being narakas at that 
time. Similarly those of the second moment lose the property of 
being n&rakas at the second moment and so on. 

But narakas would never perish entirely on account of their 
matter being indestructible, Thus, if the theory of entire destru- 
ction is admitted, adjectives such as prathama samaya, dvitiya- 
samaya etc. would not be justified. If the narakas that were 
produced at previous moments had perished entirely along with 
those moments, how could narakas of the second moment, and 
those of the third moment etc. come into existence ? So, the 
adjectives viz prathama samayotpanna ( produced in the first 
moment ) dvitlya samayotpanna (produced in the second moment) 
eto. would be justified only if the narakas were taken as the 
existent beings. 

In spite of all this, if you hold the theory of entire destru- 
ction, a naraka produced at the first moment, would perish 
entirely, and it would not leave any scope for the production of 
a naraka of the second moment. And if a naraka perishes entirely 
with the first moment, that which is produced at the second 
moment would be definitely different from the naraka (itself), 
and hence it would never be possible to recognize, a sura, a ghata 
or a-bhsva from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the satra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
period of time. It is only due to futile embarassment produced 
in you, on acoount of your ( past ) misdeeds, that you are led to 
hold such wrong notions. 100-101 (2395-2300). 
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snp* ^rm wrTTTTsft *rf i 

fa*Tr$r #?rrnft {*; ^ *rr*rm ? ii?orir^vsii 

102. Ahava samanuppatti samanasantanao mai hojja I 

Ko savvaha vinase santaqo kim va samarnam ? (2397). 

[ 3rw *i*TRtc<rfcr: I 

HrTR: fi WT ? II^RIR^II 

102. Athava samanotpattih samanasantanato matirbhavetl 

Kah sarvatha vina^e santanah kim va samanyam ? (2397)] 

Trans. 102. Or, the belief may be that (there is) produ- 
ction of similar ( narakas ) on account of similar offsprings. 
(But) in ( case of ) absolute destruction, what is the utility 
of (even) an offspring or similarity ? ( 2397 ). 

\ ^g, 

mxmiGi OTpraiftiR 

^ i apforc un 

mw, fife *t mwi ? gfa i * ft f^rc- 

Ifrlfr s i fc rcn: flfcr, iTHlfa%g^-“ 3PT- 

gg mw\” ir^nsii 

D. C. 

A^vamitra : — Since narakas etc. are created at similar mo- 
ments one after the other, their sant&nas are also created in the 
form of productions of similar moments, and by virtue of those 
santanas, adjectives such as prathama samayotpanna etc. would 
be justified even without any object being taken as existent. 

Aoarya : — When you accept the theory of entire destruction, 
who would be taken as whose offspring ? And what would be 
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similar to what ? For, in case of entire destruction, there would 
not exist any moment of production of narakas etc. by virtue of 
which, we can say that “This is their offspring or that is similar 
to this ” 102 (2397) 

Because, 

«TT *T Wwfit II 

^o^iR^dl 

103. Santariino na bliiuno jai santano na uaina santano I 

Aha bhinno na kkhanio khanio va jai na santano. (2398) 

q 1 qft ^TfTRt q ^TrTT^rS I 

3PT fqat q ^rfnr^: sTftrat wt qfe * *r?nq: iRo^iR^ll 

103. Santanino na bhinno yadi santano na nama santanah I 
Atha bhinno na ksanikah ksaniko va yadi na santanah 

(2398)] 

Trans. 103. If an offspring is not different from (its) 
generator, it is not an offsping. And, if (it is) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

qftq: sarat, 

qnmft srth:, 1 

Tws\' qqw, wft Sfcsqj, i m #i€t- 

sqifir^ qreft q<nq:, q?nfq^ i ^hhiwh^t 

qhr i ^ 

*rrfar* ir^<jii 

D. C. If a sanfina is not different from a santonin ( gene- 
rator ) it would not be called a sanfana, as it would not possess a 
form independent of santanin. And if it is different from Santa- 
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nin, it would not be taken as ksaqika or transitory, because by 
accepting it as ks.anika, its state of retention would be accepted. 

On the other hand, if a santana is taken as ksanika, it will 
no longer be existent like santonin and difficulties arising from 
the state of non-existence of santana would crop up. So, there 
is no scope for the santana to exist in the midst of absolute 
destruction. 103 (2398) 

Continuing the same argument, the author states : — 

jpf 3 ^TT I 

snr m 3 m ^ \\\ <>#113^11 

104. Puvvanugame samaya hujja na sa savvaha vinasammi I 
Aha sa na savvanaso tona samam va nanu khapuppham 

(2399) 

[33%3% PfTT 3 3TT 5T33T f%3T^t I 

sn* 33 3 5T33T3G-33 5nr 3T *3 *33*33 n*°ttiRWH 

104. Parvanugame samatabhaved na sa sarvatha vina^e I 

Atha sa na sarvanasastena samam va nanu khapuspam 

(2399) ] 

Trans. 104. Similarity is (possible) only in (case of) 
its connection with the former ( moment ), but not in ( the 
midst of) all-pervading destruction. And if it exists, there 
would be nothing like all-pervading destruction. Or else, even 
Khapuspa would become similar to it. 2399. 

35! 3313*1% Tjtfwrafc 333! 3313333! 3%5 I 3$3! 3 33S?33! 
T&W f3*?33f%3!% 3 3! 333ftrW*3 333% I 3! 333! 33ft- 
*§33*3%, 3ft 3f3*3 3^53(3333113; 3 ^3^3 333! I 

33 3$3! I33!%sf% 3PTT 333!S*g33*3%, 5?3 ! 3ft %3 3331331^- 
^%3^3%3 33 93% 333%3f%, <ft 3!2*3^, 3^3T3!33333I 
I3ftf% 333<3»f%f% H35VUI 



Nihnavavada 


: 105 : 


Vada'J 

D. C. If the former moment is connected in any way with 
the later moment, there would be some sort of similarity between 
the former and later moments. But when there is absolute 
negation of the former moment, its similarity with the later 
moment has no place. And, if there is any similarity between 
the two. the former moment will have to be taken as existing, 
and lienee, there would be no possibility of absolute negation. 

Still however, if this sort of similarity is accepted by you, 
in spite of there being absolute destruction, why should a non- 
existent object like khapuspa, also, be not taken as similar to it 
as the property of being non-existent is comm >n to both ? 104 

( 2300 ). 


For, 

3T<j«jrft»iTT^r i 

105 . Anuavinaso annam jai sarisam hoi hou telukkam I 

Tadasambaddham va mai so vi kao savvanasammi ? ( 2400 ) 

[ rife I 

irm: 

105 . A n y a v i j i a s e ’ ny ad yadi sadrisam bhavati bhavatu trailokyam 1 
Tadasambaddham va matih s’opi kutah sarvanase ? 105 

( 2400 ) ] 

Trans. 105. If at the destruction of one thing, something 
else becomes similar (to it), even (the group of) three 
worlds would become similar to it. Or, if it is ( accepted ) on 
account of its being unconnected-how is that even possible 
in the midst of all-pervading negation. 2400. 
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nfa apRft^S'-^R^T 3^^ i m 93 

sronrcg m. ^ ?frr vwi *rft: 1 *3 stsft 

Tjifawfo ww fan 1% frn ?-* %<$- 

'm> lRtf°°ii 

d. c. 

Aearya :-Just as a pata is totally different from a ghata, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common there also. 

A^vamitra: — The group of the Three Worlds, could not be 
taken as similar to the former moment in question, because that 
is not connected with it by means of time, place etc., while later 
moment is taken as similar to the former moment, because it is 
connected with the former moment by means of time. 

Aearya : — But how can the relation between former and later 
moments exist in spite of the former moment having entirely 
perished ? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existence of the 
former moment in question. 105 (2400) 

Besides. 

wfaro founTFT 3Tf TTf f?T I 

rT^^TFT^rrr>BT^ n T T rfr 1J TT*T3Tt ^rT iRo^IRVMH 

to ?rr£ iRovsirv°rii 
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106. Kiha va savvam khaniyam vignayam jai mal suyau ti | 
Tadasankhasamayasuttatthagahanaparinamao juttam (2401) 

107. Na u paisamayavinase jenikkikkakkharam ciya payassa i 
Sankhaiyasamaiyam sunkbijjaim pay am t&im (2402) 

108. Sankhijjapayam vakkam tadatthaggabanapaririamao hujja. I 
Savvakkhanabhangananam tadajuttam samayanatthassa. 

(2403) 


[^4 grT ^ f^TFrT Tlfa*. SJcTrfefa I 

5^ IR°$IRVMH 

•r 5 xrf^T^rw^fsrsTT^t i 

^Wrrrfa rrrf^r ii^irvo^u 

*T<TfcjTm?Tt i 

UWlRtMll 

106. Katham va savvam ksanikam vijnatam yadi matih 3ruta 
diti | 

Tadasankyasamayasotrarthagrahanapariijamato yuktam 
106 (2401) 

107. Na tu pratisainayavinase yenaikaikakfarameva padasyal 
Sankhyatitasamayikam sankhyatani padaui tani 107 (2402) 

108. Sankhy atapadam vakyaui tadarthagrahanaparin&mato bhavet | 
Sarvaksanabhangajnanam fadayuktam samayanastasya 

108 (2403)]. 

Trans. 106-107-108. Or, if it is asked “How is every- 
thing recognized as momentary?” (The answer is) “From 
the Holy writ. ’’ It is proper ( to take it ) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not ( as a result of ) the destruction ( taking place ) at every 
moment. Each syllable of a word (is produced) at an incalcu- 
lable portion of time. A word consists of a definite number 
of those ( syllables ), and a sentence is composed of certain 
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number of words. At the comprehension of its meaning, 
knowledge of all-pervading transitoriness (is attained). (But) 
that is misfitted to one (whose mind) perishes (soon after) 
the time of production 2401-2402-2403. 

“qi” qq^sq^ 

q*3 ^ mm ftfrmfafa qq^ ? i 

^ i ^3 ^ £m<$ftinqqq^qqqfq*qqt q: iqTqqprofcmq- 
3^, * g qfaqqqfqqisi i ^75% qq r q- 3 rqq$q^q mm^ 
qiqfqq*qiq*qT% <; qt #i^” ?rt %HTqqiqt * i 
qftqqqt^ i m ww^-qq q^*q qmqtqTq; 

q^q^wq^ q^qi^qqmfqq>*flfcRlt : qqqfq*q<qq |rqq:, 
qifq wifa q^qraifa qifcnft vi qqfa i mm%% q%foq 
q^qq^qR^miq qiqqmOTftqmTfcrqq:, ql^qqfsnq 

I q^qfqqqqiq?q^q qs^q qgf^^q qqqtsgq^ft II 
VMirw^iRtMn 

D. C. 

Asvamitra : — How could you apprehend that everything is 
ksaijika ? 

Acarya: — From the Holy writ. Apprehension of ksanikata 
from the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of sotras, but not as a result of 
destruction taking place at every moment. Every syllable of a 
word is produced at an incalculable moment. A word consists of 
a number of such syllables and a sentence is made up of a 
number of words. When the meaning of such sentences is com- 
prehended, knowledge of all-pervading transitoriness is attained. 
But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its production. 
106 - 108. (2401-2403) 

And, 
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3T5Spt<jt frrn -*tr*tt v ^t ^r^rmfor ? ii^irv°»ii 

1.09. Titti samo kilamo sarikkha-vivakkha-paccayaigi I 

Ajjhayanam jhana bhavana ya ka savvanssammi ? (2404) 

[rjfm wt: wsm srrwfrf* i 

SpaOTT-HTPr **TT3Rr -4 ? II^IRtfotfll 

109. Triptih sramah klamah sadrisya-vipaksa-pratyayadlui i 

Adhyayanam dhyaaam bhavana ca ka sarvana^e ? 109 
(2404)]. 

Trans. 109. And, in (the midst of) absolute destruction, 
how could satiety, exertion, languor, similarity, distinction, 
etc; as well as, study, meditation, and imagination exist ? 
(2404). 

sfasSfai, *iiwrcif^iTTPT %<?: «r:, qaaft 

JSift:, mzw qiwq;, faqi-jt jpqq: anfc 

qfa: ^r- 

goqqf^cRSqT | irqift *RFq^tR?3#r 

fowfa IR«^II 

D. C. If the theory of entire destruction of an object ( at 
every moment) is accepted, everything will lx? destroyed imme- 
diately after its production. Consequently, there will be no place 
for feelings like those of satiety, exertion or fatigue. There wjll 
be nothing like similarity, dissimilarity, belief or r^^ndjrkhke, 
and there will be no scope for study, meditation or imagifl,a(iftm 
109 ( 2404 ). 

srjipmt qrf*TT*r ^ru v&i * far qn fofft ? I 

farcaft fa rr 
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110. Annanno paigasam bhutta ante na so vi kft titti ? 
Gantadao vi evam iya sa'Pvavaharavucchitti (2405) 

* Hbfa tt rtfki 1 1 

uU°iR# o ^ii 

110. Anyo’nyah pratigrasa.ru bhokta nte na so’pi kii triptih ? i 
Gantradayo’pyevamiti satpvyavah&ravyucchittih (2405) ] 

Trans. 1 10. (In case of entire destruction) an eater would 
be different at every mouthful, (and) at the end (he would 
exist ) no more. (Hence) how could there be (the feeling of) 
satisfaction at all? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
(whole of ) vyavahara. 2405. 

m mi i sera vfhm 

qpr«r q^ftr, ^sfq q*Tf>I q qqft, 

3*r*runfq I 

irvohii 

D. C. In case of there being entire destruction ( at every 
moment ), one who eats would be different at every mouthful of 
food on account of his being ksanika. In absence of the process 
of eating, the eater will also perish at the end. Hence, how 
could there be a feeling of satisfaction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction ? 

In the same way, those who move would not feel exertion, 
and so on. Ultimately this would lead the entire vyavahara to 
nothing. 

Here the opponent would say — 

3tjt faq farcer ftreft srsft fa* i 
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111. Jeijam ciya paigasam bhinna titti ao ciya vigaso! 

Tittle tittassa ya evam ciya savvasairtsiddh! (2406) 

3rf?RTT^T f*T5TT 33 f33T3K | 

111. Yenaiva pratigrasam bhinna triptirata cva vinasah I 
Triptestriptasya oaivameva sarvasatpsiddhih (2406) ] 

Trans. III. On the ground on which (feeling of) satis- 
faction is different from each mouthful, (the feeling of) satis- 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406. 

U 33 33 #33 mmu 

^ 3%3T3T 33T%, '33 3J 3T> 3H*3 3 31333 I33T5lts*333*3fc 
33%!, 13^3*31*3333 ^3T3 , 3F33T 

3*313 1 5r%^«JiR3rif^r <F3T33t3teftff3 3%% ^3 I 3333^ l 
f3! ? SmZ-“ 33 %3 35#%% T% ” 33%3 3T333T33lfot3 33 
33*3iT3 3m-33-w3T^3>533trc*33f3fi:: i ws-^rrct* 

3i*RT3r%3: 3133 3133 33?3 T<$i 

3?3*3*r3T33t 33%T I 333 3jfa$r3 33t33#, 3 Hr3?% I T3r3^3T- 
5f533T-^33-fP^33T3%3 3333 3 *c 3T%351313, 3333 333T- 
3T3%3 IRtf<#ll 

D. C. 

Asvamitra : — Just as an eater of each mouthful differs from 
another, so also, every portion of the feeling of satisfaction 
differs from another. This makes both the satisfaction and the 
satisfier, ksanika ( destructible ) at every moment. If the vi^esana 
( adjective ) is different, the visesya (the object which is qualified 
by it) should also be different; otherwise there would be no 
justification of visesana. 


Here it is not proper to advance the argument that feelings 
of satisfaction etc. could not exist in case of momentariness 
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taking place at every moment. Because, it is only in that condi- 
tion ( i. e. only in case of there being destructibility at every 
moment ) that the worldly feelings of satisfaction, exertion, gloo- 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. arc produced from the 
corresponding former moments, one after the other, until feelings 
of satisfaction etc. become extremely powerful. All this is possi- 
ble only, if the object is perishable, instead of its being imperish- 
able or nitya. That which is nitya is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. Ill ^2406) 

The answer is — 

fa ? II? ?RIRV?oV9|l 

112. Puvvillasavvanase vuddlu titti ya kimnimitta to ? | • 

Aha sa vi te’nuvattai savvavinaso kaham jutto 1 (2407) 

fifvrfjTrrr rTrr: ? I 

vp* wk qtk: ? ii^irvovsh 

112. Purvasarvanasc vriddhistriptisca kim-nimitta tatah ? | 

Atha sapi te’nuvartate sarvavinasah katham yuktah? 

112 (2407)]. 

Trans 112 If there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? And, if they, too, follow (the 
later moments) how will (the theory of) entire destruction be 
justified ? 2407. 

^ tpr: 

m foftfoxTI fi^on ? 0 I ^IT 
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i <rorrccraR*ifeR^ s?sjhyn- 
1 araNfciwili JTT^d ^ ^nfw^: t <rft sfoS- 
W ^1%^: m 3# tr^r?dT^T<F^tfa^nTT 

Tro^dtai^ ? ?i% irvovsii 

D. C. 

Acarya: — If it is so, how would the gradual development of 
the feelings of satisfaction etc. that are found during the respe- 
ctive later moments, and the production of the feelings of satis- 
faction etc. be accounted for % 

A^vamitra : — Feelings of satisfaction etc. are produced by 
the instincts of satiety etc. produced in the later moments by 
means of former ones. 

Acarya: — That is not so. Since those instincts are similar 
to the corresponding former moments, they would perish along 
with those moments. 

Asvamitra : — Feelings of satisfaction etc., are produced in 
later moments, in as much as they are continued in the later 
moments after their production during the respective former 
moments. 

Acarya: — In believing so, as you assume the continuation of 
the feelings of satisfaction etc., that are similar to the former 
moments, you will not be able to justify the theory of entire 
destruction of an object along with the former moments during 
which it is produced. 112 (2407) 

Also, 

^ 3ff •Trot rft ?T3!t 

113. Dikkha va savvanase kimatthamahava mai vimokkhattham I 
So jai naso savvassa to tao kirn va dikkhae ? ( 2408 ) 
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*rfa *mi *rlw ?t?t: xk ? IR?3IRV°*M 

113. Diksa va sarvana^e kimarthamathava matirvimoksartham I 
Sa yadi nasah sarvasya tatah sakah kim va diksaya 1 

113 (2408)] 

Trans. 1 13. Or, in (ca«e of) entire destruction, what is the 
utility of diksa? Or, (it may be) your belief that it is for the 
sake of Final Emancipation. If that (moksa) itself is (suscept- 
ible to) destruction, then, it would be (attainable) to all. And 
hence, what (would be) the purpose of diksa ? 2408 

3 far qr spiral taqfaft qr^ ? 
mi i m qfara mi, qsiqTfq 

qT ? I qq £< qt 3f? q# fa” q 
qfq qrq^q ^t% q$:, ‘fasq^q qt q 3 fa” qq*qf| q$ts*fi 
qfa: qq^qrfa *rcqq: JWtWdfarfa qiqfajn^r fas <^r, 

D. C. According to your theory of entire destruction, diksa 
has no utility. If you argue that diksa is useful for the attain- 
ment of moksa, then, is that moksa perishable or imperishable ? 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

3T* fawt, ST rft ^T^rTmt 1 

far far HWIRV«MI 

114. Aha nicco, na kkhaniyam to savvam aha mal sa-santarjo | 
Ahau tti tao dikkha nissantanassa mukkho tti. (2409) 

[aw fawt, * srfaro rTrTJ qwi ufa: i 

3Tf?T *fa ?mt faj^rTRW ffa IlHVIRtf^ll 
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114. Atha nityo, na ksanikam tatah sarvamatha matih svasan- 
tsnah | 

Ahata iti tato diksa nihsantanasya moksa iti 114 (2409) ] 

Trans. 114. If it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one’s own continuous range ( santati ) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(For) Final Emancipation (moksa) is attainable (only) to a 
nihsantana being ( i e. one who does not possess the conti 
nuous range of birth, death etc. any more. ) 2409 

m ** fV’ 

D. C. 

Acarya: — If iuoksa is nitya, you cannot assert that every- 
thing is ksanika. 

A^vamitra : — Since moksa is attainable only to one who is 
nihsantana, diksa is useful for one to become nihsantana (One 
is said to be nihsantana when the continuous range of the 
moments of cognition, sentiments, consciousness, and perfection 
eto. with regard to an object, is cut off) 

The Acarya answers this argument as follows : — 

W fi ^TrTTnttfT I 

115. Chinijenachinneija va kirn santaijena savvanatthassa i 
Kincabhavibheyassa sa-para-santagaointae ? (2410) 

[fe&nfWSrc fi ^TrTT^r i 
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115. Cchinnen&echinnena va kim santanena sarvanastasya I 
Kinca’bh&vibhotasya sva-para-santanacintaya ? 115 (2410) ] 

Trans. 115. What is the use of santana being broken 
or unbroken to one who has perished entirely ? And, what is 
the good of worrying as to whether it is one’s own santana 
or some one else’s, when one is entirely reduced to nothing? 
2410. 

f% srctiR^, ? i fer, 

stot forcer famwi fa;<Ri-3R 
mmw. f sr 1 < tcrr :, m 3 * ms fa 

to* ftrof” $fa ? irvMi 

D.-C. 

Acarya:— It is no use discussing as to whether santana is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of d\k$a also ? There is no sense in worrying 
that, “This is my santana" “ That is another’s santana ” “This 
is broken” “That is not broken” etc. when there is entire nega- 
tion of everything. So, the expression that “ Diksa is useful to 
one who is nihsantana,” also proves futile. 115 (2410) 

to * Rftro % i 

ffft fipi * i3foTTO^ IIH^IRWH 

116. Savvam payam va khaniyam pajjante nasadarisanau tti| 
Nanu itto cciya na khaniyamante nasovaladdhio. (2411) 

[wk to to i 

?rf*TO to * tfurorot srnffara^! iiu^RWii 

116. Sarvam pay a iva ksaijikam paryante nasudar^anaditi | 

Nanvita eva na ksanikamante na&palabdheh 116 (2411)] 

Ttans. 1 16. Everything is momentary like milk on account 
of the apprehension of destruction at the end. On the same 
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ground, it is not momentary, because of the apprehension of 
destruction at the end.’' 2411. 

U at ^ qmwq;, qqtqftfa i m 

-*3 qfq q^r qq^ q?q^, aft qfasj<mqjnfa^ fomqraq;, 
qf sjfaqpq^ ? i qqrq;, foqqqfas qqftqiq-q^sft 
foircranq^ f%q; q* qqfa, 

fcn fq qs qq faq^r, wumfa qT, i^sqtsqrqt qr ? ^ qr fq q f rfi q t 
ftqrcrcq 08a$rf qintq i aat wnfts qq 

qq& 3pw q&fcft a^qaqafiftfa qq^f qraq$n^ tat: 
sjteqfaft: i 

3iq aft: qTi-a%w% qq^ araqrfa^w^at^rMa^- 
qqt qq^ i foq; ? ^t^-a r #iqi a qfart q^ fqq?q<fhq&, 
qq?a qq a^i^tq^^:, qstfqqq; i a a afaiqtrqa^qTq: SRftsqs- 
fsaftfa gqq^ qq^q, #ti aq^atq qqaara;, pftaptqiaar 
qiaai^, ^aqf^afajqfqfa IRWU 

d. c. 

Asvamitra: — Everything is transitory, like milk, because of 
the apprehension of destruction at the end. 

Acarya : — If the destruction of an object is apprehended at 
the end , how could that, and lienee everything, be said to be 
momentary ? 

Asvamitra : — The main purport of my argument is this. 
Destruction of objects like ghata etc. apprehended at the end, is 
causeless in absence of destructive instruments like hammer etc. 
If the instruments like hammer etc. work as the causes, causeless- 
ness of destruction could easily bo established by arguments like 
this When an object is destroyed by means of hammer etc. 
What is produced? Ghata, its fragments or the non-existence 
( itself) ? This being causeless, destruction takes plaoe in the 
beginning and is apprehended at the end. Thus, momentorinesB 
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of an object is established, because of the apprehension of destru- 
ction at the end. 

Acarya : — We establish indestructibility of an object on the 
same ground on which you try to prove its transitariness. Since 
destruction of an object is apprehended at the end, it does not 
perish entirely at every moment like ghata etc. It is, also, not 
possible for you to say that such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 
And, 

ffTTfS f^T rTaft ^ ^ | 

117. Iharaiu cciya tab disejjante vva kisa va samanol 
Savvavinase naso disai ante na so’nnattha? (2412) 

? nwiwqil 

117. Itarathadita eva sako drisyetante iva kasmad va samanah | 
Sarvavinase naso drisyatc’ntc na so’nyatra ? (2412) ] 

Trans. 117. Otherwise, it would be seen right from the 
beginning, just as ( it would be seen ) at the end. Or, why 
would destruction be not seen anywhere else, but at the end, 
when the entire destruction ( of an object ) applies equally 
everywhere? 2412. 

3R fl ? I 1 fon; ? 

^rrfq” ^ msh q^qqnrcqw m* 
*rh* ^ dfqqr^r tW 

q^, q tov- 

q^^pra ^qsr q^q^?, q gq: qi^qqiftqq ^qqq^fa 

w nwwi 
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D. C. 

Acarya If the object is perishable at every moment, destru- 
ction ought to have been apprehended in the beginning, and in 
the middle, just as it is apprehended at the end. 

A^ vaunt r a : — It is apprehended neither in the beginning, nor 
in the middle, but any how at the end. 

Acarya : — Though we believe that destruction ( i. e. negation 
of an object ) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., and neither in the beginning nor at the middle ? 
117 (2412) 

Also, 

'nnifri fa iKMiW^ii 

118. Ante va savvanaso padivanno kena jaduvaladdhio I 

Kappesi kkhanavinasam nanu pajjayantaram tarn pi (2413) 

[3F?* «tt srfaw: I 

?K^T7TT% ^-UTfa^r^T ^3 ^TPTFrTT rT^fa 

118. Ante va sarvanas’ah pratipannah kena yadupalabdheh I 

Kalpayasi ksanavinasam nanu paryayantaram tadapi 118 

(2413)] 

Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness ( of an 
object ) by the apprehension ( of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 



• 120 : 


Jinabhadra Garji’s 


[The fourth 


*rfr*q^T^qq?qT^jqT tr^fq qqrqT^ qqiqfq^q qq qjqraift, h 

fq*f$n, gjqqqr 3pq*rrqq*rfr<[, qqr ^ q>qr- 
^*pj?qtnq%faqfafe qq^ HW311 

d. c. 

Acarya : — Who has admitted tho theory of entire destruction 
of an object that you establish tronsitariness ( of an object ) like 
ghata by apprehending its destruction at the end when beaten by 
( an instrument like ) hammer l 

A^vamitra : — If you do not believe in entire destruction fo 
an object like ghata when beaten by an instrument like hammer, 
how is it that instead of ghata, its fragments are seen ? 

Ac&rya : — Fragments of ghata are nothing but one of the 
various paryayas (forms) of ghata itself, existing primarily as 
earth. Ghata, therefore, does not vanish entirely at that time. If 
it vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of eartli as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logieally false. 118 (2413) 

Besides, 

toft nWiKWii 

119. Jesim va na pajjante vinasadarisanamihambaramam i 

Tanniccabbhuvagamao savvakkhanavinasimayahani. (2414) 

[^f *T * q-^ I 

^T^nTf^nftwrT^Tf^: iiWIRWH 

119. YeSam vft na paryante vinasadarsanamihambaradinam i 
Tannityabhyupagamatah sarvaksanavina&matahanih 119 

(2414) ] 
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Trans. 119. Or, by apprehending sky etc., whose destru- 
ction is not apprehended at the end. as it is imperishable, 
(your) theory of entire destruction of everything would be 
refuted. 2414. 

fcm mm, tNrar^ qffa- 

7f m«?rlr i i 

q*i% “sq #1^” ^ m mmw sif^BqR%q 

matcftfa ilW«n 


D. C. By the example of ghata etc. you try to establish 
the theory that everything is ksanika. But elements like sky, 
time, space etc., are never apprehended as perishing at the end. 
You cannot apply your theory of entire destruction to them. On 
the contrary, you shall have to accept them as nitya or im- 
perishable, refuting your own theory of sarva-£san/£<jfa (all-per- 
vading transitoriness). 119 (2414) 

Also, 

***f|*issr fair ^ n^oiiWMi 

120. Pajjayanayamayaminam jam savvam vigama-sambhava 

sahavam | 

Davvatthiyassa niccam egayaramayam ca micchattam (2415) 

[ W^n^TrTflT^ ^ 1 

5[5Tni%fiPT ^ fTT«^nr^ ll^ollWKII 

120. Paryayanayamatamidam. yat sarvam vigama-sambhava 

svabhavam I 

Dravyarthikasya nityamekataramatam ca Mithyatvam 

( 2415 ) ] 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school ) T . (But^ according to a Dravy&rthika 8 it is 
imperishable. Either of the two view-points is wrong. 2415. 

^ * <PPT H 3 gHnftaTOq’ ^ sf 

^3 ftw ^ i ^ wh^ipi snlrapfoi- 

wtssjut *n*n ir#!hii 

D. C. Your view-point is like that of a follower of the 
Paryaya-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
paryayas or forms which an object exhibits at different times), is 
given importance. So, according to them, everything is nitya or 
eternal. 

<% 


7. According to the followers of the Paryaya naya school 
or the school of Rotation, various forms that an object holds at 
various times, are taken as the object itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as the 
artha (object) itself, that is to say, dravya or the elementary 
substance, of which an object is actually composed (and not the 
paryaya or form ), is the object itself according to this school 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz Prithvi, Ap, Tejas, Vayu, Ak&^a, Kala, Di3, Atman, and 
Manah. But according to the Jainas, there are only six types of 
dravya viz- Dharmasti K&ya, 2. A-dharmasti Kaya, 3. Aka^asti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Kaya, and 6. Kala. 



NihnaVavaJa 


: 123: 


Vada ] 

According to you, everything is ksanika or destructible at 
every moment, as the paryaya vanishes soon after its production. 

Now, both these view-points are extreme and exclusive so 
far as entire Truth is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially only. 
And hence, it cannot be accepted as a general principle. 120 
(2415). 

5nT<JTrTiTSr*TO<T I 

u^iiW^n 

121. Jamanantapajjayamayam vatthum bhuvanam va cittapari- 
namam | 

Thii-vibhava-bhangaravam niccaniccaito’bhimayam (2416) 

121. Yadanantaparyavamayam vastu bhuvanamiva citrapari- 
tj&marn i 

Sthiti-vibhava-bhangarapam nityanityaditato’bhimatam. 

121 (2416)] 

Trans. 121. Since (every) object is possessed of innu- 
merable forms like the Universe, it should be taken as posse* 
ssed of variegated forms, perishable and imperishable, sus- 
ceptible to retention, production, and destruction. 2416. 

ffctirarftiTOft* wzsm ftRfsfoqrf^roi fafarcft- 
iRWn 

D. 0. Since an object is not exclusively paryaya-maya (or 
formed of external forms alone ) nor is it exclusively dravya- 
mya (or formed of mere matter), but it possesses innumerable 
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forms that are ttifya, as well as a-nitya, and that are suscepti- 
ble to retention, production, and destruction like thsoe such as 
earth, sea, and planets etc, of the Universe. Hence, your assum- 
ption of an object as being exclusevely perishable is wrongly 
based. 121 (2416) 

Moreover, 

11*^11 Wv»|| 

122. Suha-dokkha-bandha-mukkha ubhayanayamayanuvattino 
jutta | 

Egayarapariccae savvavvavaharavocchitti. (2417) 

||?RRIRV?vs|| 

122. Sukha-duhkha-bandha-moksa ubhayanayamatanuvartino 
yuktah I 

Ekataraparityage sarva-vyavaharavyucchittih 122 (2417) ] 

Trans. 122. (Existence of) pleasure, pain, bondage, and 
Pinal Emancipation, is justifiable (only) to those who follow 
both the theories. By rejecting either of the two, there could 
be (absolute) destruction of all worldly affairs (vyavahara) 2417 

ttm-W iiW4>n 

Now, explaining the above proposition in details, the author 
states : — 

* to i 

* V fasrrnTsft ***?&* llWHWdl 

123. Na suhai pajjayamae nasao savvaha mayasseva | 

Na ya davvatthiyapakkhe niccattanao nabhasseva (2418) 

[* ft l 
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123. Na sukh&di paryavamate nasat sarvatha mritasyeva | 

Na ca dravyarthikapakse nityatvato nabhasa iva 123 (2418) ] 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru- 
ction, like that of a dead being. And, that is not (acceptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

qqr<rcqircr#foqmflr * ptrft wtfh 
i otsj i * ** 3RqifSriRqq$ 

w*fta*n3t 

iiwch 

D. C. The proposition is that, worldly pleasure, pain, bondage, 
Final Emancipation etc., could never exist if the theory of paryaya 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theory of Dravyar- 
thikas is exclusively accepted. Because, according to that theory, 
everything would be imperishable like sky. All this is possible 
only if both the theories are accepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. 123 (2418) 

Then, again, the Sthaviras tried to persuade him from another 
point of view : — 

3TJ term 1TOP*T rTt W 'Tftwg i 

mm * its srsft 

124. Jai Jiijamayam pamaijam to ma davva^hiyam pariocayasu J 
Sakkassa va hoi jab tannase savvanaso tU. (SIX 11 ?) 



: 12(1 : jinabhadra Gani’s • [The fourth 

OrfSTOrT STffRT rTrft *TT ^ftr^TT#: I 

*rr*<T*^* ff?r IIUVIRWH 

124. Yadi Jinamatam pramanain tato ma dravyarthikam pari- 
ty aksih | 

oakyasyeva bhavati yatastanna^e sarvana^a iti. (2419)] 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra- 
vyarthikas. For, in case of your believing in its destruction, 

like a Bauddha, all-pervading destruction will be attained 
2419. 

^ qft wn ^rsqqfqqrf^qt 

f*R»raif*WRfa 5«*nfaqR4 m qfaqisft; I 541%%^%- 

h4*it fouSr 

fa” s&qrfq 5Tq- 

src^r wfts fastq; irwii 

D. C. In spite of your ignorance of the meaning of the state- 
ments of the aforesaid satra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by inclining yourself exclusively 
to the Paryaya-vada, do not reject the theory of Dravyarthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of dravya in vain. 

Because, like a Bauddha monk, if you take dravya as abso- 
lutely perishable, everything such as feelings of satisfaction, 
exertion etc., as well as, bondage, and Final Emancipation, will 
have no scope of existence. 

What happened, when Aivamitra was not convinced although 
he was persuaded with arguments — 

wnfaaft fa srsft * i 

faffcit qroOfa ffnr nt #***%fa ii^hirvr*!! 
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aft i 

^5nr%^mr *r*ft nwiRtRSU 

sn% ^tt^t ! snraft ^spr^T ^ I 

ai^Tr^ ftfft ft ftot ft* IIWRWI1 

gsft fToft^I^T TrfaFT '^rrsft * % I 

trf^TPTTT T£$Tf$ Tfr^JT rraft *fe#FtTT iR^IRtf^ll 

125. Iya pannavio vi jao ua pavajjai kao tad bajjho | 

Viharanto Rayagihe naura to khandarakkhehim. (2420) 

126. Gahio sischim samara ec’himara tti jampamanehim | 
Sanjayavesacchanna sajjham savve samaneha. (2421) 

127. Amhe ! savaya ! jayad katthuppanna kahim ca pavvaiya I 
Amugattha benti saddha te vocchanna taya ceva. (2422) 

128. Tubbhe tavvesadhara bhanie bhayao sakaranam ca tti I 
Padivanna gurumulani gantuna tao padikkanta (2423) 

[ffft sr^nfft?ftsfft *?ft * srrnft *twj 1 

?TTc*T rTrTJ^I^?^: IIWR^II 

?I^fTtf^ft:^ftftsf^TTRT ffft I 

IR^IRWII 

** 3TT*SR ! Tfffm ^trtTvTT: ^ smfftrTTJ I 

g*ftrT «TT3[T*ft II^UlRWII 

rT5**?T ^fftft ^rT: H^TT’R ftfft I 
srfftnr^rr *Tr*T rT?r: srfft^Frn: IRR<IRWH 

125. Iti prajnapito’pi yato na prapadyate sa kritastato bahyah I 
Viharan Rajagrihe jnatva tatah khaijdaraksaih. (2420) 

126. Grihitah ^isyaih saxuamete’bhimara iti jalpadbhih | 
Samyatavesacchannah, sadyah sarvan samanayeha (2421) 

127. Vayam ^ravaka 1 yatayah kutrotpannah kada ca pravrajitah 
Amutraka bruvanti ^raddh&ste vyucchinnastadaiva. (2422) 
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128. Yiiyam tadvesadhara bhanite bhayatah sakaranam ceti I 
Pratipannfi gurumalam gatva tatah pratikr&ntah. (2423) ] 

Trans. 125-126-127-128. Although persuaded in this way 
by the preceptor as well as by Sthaviras, when he was not 
convinced, Aivamitra was expelled from the Sangha.x Then 
having apprehended his arrival at the city of Rajagriha, the 
khagda-raksakas (watchmen) caught him along with his pupils, 
saying that ‘‘These are burglers, in disguise of ascetics.” 
“ They should be brought here immediately. ’’ “ O sravaka 1 
we are ascetics " said A^vamitra. ‘Whom do you belong to ?’ 
and when were you initiated ? We belong to such and such 
a place and we were initiated at such and such a time. ” 
was the reply. They, being dead, have perished there and then 
only. You seem to be imposters ( and hence should be 
punished. ) 

When thus told, they resorted to their original (school 
of ) preceptor and got themselves re-initiated. 2420-2423. 

fa” I <£ff% 

3 sgfa& 3 aw 

iiw^ii 


End of the Discussion with the Fourth Nihnava. 



x Congregation. 



Chapter VI 
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Discussion with the Fifth Nihnava. 

argrsftm ^ rrfsn favfr wm *ft?m i 

fofrTm fkgt H^rrnT n wnwv 

129. At^havisa do vasasaya taia Siddhim gayasya Virassa I 
Do-kiriyanam ditthi Ullugatire samuppanna. (2424) 

[ ^rfwn 4 ^mr^r ?r?T ftrtfi to I 

129. Astavimsatya dve varsaiate tada Siddhim gatasya Vlrasyal 
Dvaikriyanam drstirUUukatire samutpanna. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas 1 2 , 
on the bank of the river Ulluka 3 , two hundred and twenty- 
eight years after ( the Tirthankara ) ^ramana Bhagavan Maha- 
vira had attained Nirvana. 2424. 

k Ak faft nro sftvusi- 

#^Tt5n^ Mtfa IRVRSI! 

TT^rfrifr spnfjfr i 

1. Who hold that two processes of feeling, work simultane- 
ously. 

2. Or in the city of Ullukatira according to another nater- 

pretation. 
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130. Nai kheda janava Ulluga Mahagiri Dhanagutta Ajjagange ya I 
Kiriya do Rayagihe Mahatavotira Maninao. (2425) 

3TP7*TW«T I 

?nnz| ^irTT^ftf *rf&Rr*n n^©iRtRMi 

130. Nadikhetajanapadolluke MahagirirDhanagupta Aryagain- 
ga&a | 

Kriye do Rajagrihe Mali&tapastira Maninagah. (2425)] 

Trans. 130. In the village named after (river) Ulluka, 
(there lived) Mahagiri, Dhanagupta, and Arya-ganga (who 
upheld the theory of ) two processes ( taking place at one 
time). Mani-naga (brought him to the right path) in Raja- 
griha near the stream (of) Mahatapastira. 2425. 

• 

3^1# I 3f^ t^TT ft 

I rf5T ^ I Shrift STR^Ift 

I 3FT ^ TOP <£?<£, I 

I H ^ ^\7A | rf?^tq%^PT 

^ I 3TTOTI TOP #R5«i&T I ^«f- 

5«iqfr^?T5T- 

3^* fos ttW'> ^ ^nfo, sratsg- 

sfaJUTTOlfa I # fa^T- 

*ro I i ^ 

sfoqgft i rf^r^T m to* trawroronRr: ^ ^ 

JTWt TT^I^fTRTRt *1*1*1 *?**far I 

^ farat *\W' g^nfNrcia^* *ii 

sffM *foHro*ro*T^-3$ 1 1%%4 nimfa, 
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st^Psrt^ i H^rfq pq; I ^ f% qdtsfa $gw 

w^:, g^qf^g;^^ q$q*r% ? i tRqfarldt fsq^wg, 

?qig i ssqift-agftsr * sigsNft 

3 ^ Wr*\ ufa^Fq ^ llWKII 

Digest of Commentary : — 

D. C. 130. Ullukatira is interpreted in three ways: — 

(1) On one of the banks of the river Uiluka, there was a place 
surrounded by a fort of dust. 

(2) There was a city named Ullukatira. • 

(3) Since Ullukatira was surrounded by heaps of dust, it was 
known as a Kheta 3 also 4 . 

There lived a sadhu named Dhanagiri in the above-mentioned 
city. He was the pupil of Acarya Mahagiri and he had a pupil 
named Garigaoarya. 

Once upon a time, Arya Gaiigacarya was crossing the river 
Uiluka while going to pay his homage to his preceptor, who 
was staying on the opposite side of the river. Arya Gangacarya 
was bald-headed. It was autumn and the water of the river was 
cold. So, while crossing the river his bald head felt heat from 
sunshine, and his feet felt cold due to the river- water being cold. 

At this time, under the influence of Mithyatva Mohaniya 
(wrong belief caused by delusion), Gangacarya disbelieved the 
principle of Agamas that two processes of sensation could never 
take place simultaneously and thought that he felt the sensations 
of heat and cold at the same time. He reported the view-point 
to his preceptor (and declared) that the principle of the Agamas 
was false on the ground that it was contrary to the actual ex- 
perience which he had undergone. 

3. Kheta=Village. 

4. Of the three interpretations mentioned here, the commen- 
tator seems to have chosen the first one. 
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!fhe preceptor tried to convinoe him of the validity of the 
religious principle of the Agamas, but he did not change his 
belief. Consequently, he was expelled from the Sangha. 

Then, during the course of his wanderings from place to 
place, he went to the city of Rajagriha. There, in the midst of 
an assembly gathered near the temple of a serpent-god named 
Maijinaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya. Maninaga was highly enraged 
at the arguments of Gangacarya, and he said, “ O wicked monk 1 
Why do you try to preach such an ignoble principle here ? Do 
you claim yourself to be even a greater preacher the Great 
Tlrthankara ^rlmftn Vardhamftna Swami who laid down, in this 
oity of Rajagriha, the principle that one and only one process 
of experience wuld take place at one time ? What do you mean 
by preaching a false theory of two processes of experience 
working at one time ? Give up holding such false notions or else 
you will ruin yourself,” 

Being afraid of Maijinaga, and becoming enlightened by 
sound reasoning, Arya Gangacarya gave up his false belief and 
at last resorted to the school of his old preceptor after having 
exoused Maginaga for his apparently harsh deed. 2425. 

Now, the whole story is narrated in detail. 

gfr ^ ft ^ 

131. Naimullugamuttarato sarae siyajalamajjagangassa i 
Stirabhitattasiraso si-usirtaveyaijobhayad. (2436) 

132. Lagga’yamasaggaho jugavam ubhayakiriyogavaOgo tti | 
Jam do vi samayameva ya si-ustyaveyanati me, (2437) 
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[^5r^rgfT^rT: *mfk I 

*3<nfV?TfffV^ llWlRV^ll 

I 

^ £ srfa ^ n 

131. Nadiniullukamuttaratah saradi sitaj alarna ryagangasy a i 
SOrabhitapta&rasah ^itosnavedanobhayatah. (2426) 

132. Lagno’yamasadgraho yugapadubhayakriyopayoga iti | 

Yad dve api samakameva ca sltosnavedane me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn, as he felt the sensations of cold as well 
as of heat, due to his head being heated by sushine, Arya 
Ganga drew a false conclusion that “ Since I have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two processes of experience work simultaneously. ” 
(2426-2427) 



D. C. In support of his theory, ( which is really speaking 
nothing but misapprehension) Gang&carya argues as fallows: — 
“ Since my head felt hot due to sunshine, and my feet felt cold 
at the same time due to cold waters running beneath, I felt both 
the sensations simultaneously. It is clear, therefore, that the 
processes of undergoing both the feelings are working simultane- 
ously. This is supported by my practical experience. ” 


Then, 


?rc^XFHT*T°TTO !J 5 l*tTsp*T^an * WWIM I 






: 134 : Jinabhadra Gafti’s [ The fifth 

133. Taratanmjogegayam guruna’bhihio tumam na lakkhesi I 
Samayaisuhumayao mano’ticalasuhuruayfio ya. (2428) 

133. Taratamayogenayam guruna’bhihitastvam na laksayasi | 
Saiuayadisuksmatato mano’ticalasuksmatatasca. (2428) ] 

Trans. 133. The Acarya replied: “That takes place in 
(regular) turn. You are (not able) to mark ( it ) due to ex- 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 

nw ^qqr-ssqf^i^: mm? m vw- 

IRV^ll 

d. c. 

Aoary a Dhanagupta . — Feeling of two sensations does not 
actually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of interval between the two 
different experiences is extremely short, and the mind, which 
feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 

far* i fcr^rur ^ i 



Vada ] Nihnavavada : 135 : 

134. Suhumasucaram cittam indiyadesena jeiia jam kalam I 
Sambajjhai tam tammattananaheu tti no teija. (2429) 


135. Uvalabbae kiriyao jugavam do dorabhinnadesao I 
Paya-sirogaya-siunhaveyananubhavaruvad. (2430) 


qftqq; ^ I 

rT^ rT^TTT^r^rr5i%gf?-f?r fa ll??ttlRWII 


II? ^IRtf ?®ll 


134. Soksmasucaram cittamindriyadesena yena yasmin kale I 
Sambadhyate tat tanmatrajnanaheturiti no tena. (2429)’ 

135. Upalabbate kriye yugapad dve dara-bhirmadesat I 
Pada-^irogatasito-snavcdanftnubhavarape. (2430) ] 


Trans. 134-135. Mind, subtle and quick ( as it is ), becomes 
the cause of perception, only with regard to those sense- 
organs with which it is connected and that (period of) time 
(only) during which (the perception takes plase ). So, two 
processes in the form of feeling heat and cold at head and 
feet ( respectively ), could not take place simultaneously, owing 
to the two places being extremely remote 2429-2430. 


ffa fa w qfoR 

fcqq^R qq*T^ <T$Fq*qq sftqT^fqqq^faJTTfqfqqqFT qq ffi qqqiq- 
ft q 3 q^f^q^R m fpt qq q q$r?q- 
irmFqrf^ tsffcqq: i nr qsft qiqqqqnsqq: i ^lq^, fa qnF*R 
qt qq qfifakfii i RR ^tsfq gqq^q?! qq^qq # qqsqj l 
qjq^t i fak ? ^qiq-qR-fg^qqqftq^lqqqtTgqqqq^qq^q^ 
1 3R qqtq:-^ q^-f^tqq^qN^ fqq* q €tsfoq|- 
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fozmj’ iRvmiR»*®n 

D. C. Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc , as a result lof its contact 
with sense-organs, like that of touch etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-organ, it does not work as the 
cause of perception by means of that seuse-organ. It is, thero- 
fbre, utterly impossible for anyone to undergo sensations of heat 
and cold simultaneously, at two extremely remote sense-organs 
like head and feet. Your argument of personal experience is 
baseless from this view point also. 134-135 (2429-24.30) 

Moreover, 

^ IT whwjfrft ft* W Mf ' jtaaifr Tftg IIWHRV^H 

136. TJvaogamao jivo uvaujjai jena jammi jam kalaml 
So tammaovaogo hoi jahindovaogammi. (2431) 

186. XJpayogamayo jiva upayujyate yena yasmin yasmin kale I 
Sa tanmayopayogo bhavati yathendropayogena (2481)] 

Trans. 136. Whenever the soul which is upayoga-maya 5 , 
is engaged (with a particular sense-organ ), it becomes appli- 
cable to that ( sense-organ ) only, as in the case of ( one 
under the) employment of Indra. 2431. 

ftlrT #TJ \m X 

6. i. e. Complete by application to or engagement with a 

■ease-organ. 



V*da] 
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^ #rc^*R3qgT»>sr; : *? 5 Tta*Tt*T ^ w% jn^sftqgvB ^*S: i 
3^w~“5Tft fV’ *$qnft ™* 

^ w^, * i ^r 

#r: *tw%, ^ csrafcft, 

5tot^ i ^ ^ iRtf^ii 

D. C. Jiva is upayoga-maya by nature. So, when it applies 
itself to a particular sense-organ, say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to. 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As for example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 
entirely at the disposal of that indriya and the object concerned, 
so long as it is connected with them. : 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. - , 

Thus, the theory of two kriyas taking place at one time, is 
invalid. 

% rT^nr I 

3Tr4rTfta3Tt»i 

137. So taduvaogamettovauttasatti tti tassamam ceval 

Atthantarovaogam jau kaham keija vaipsena? (2432) 

It* 

137, Sa tad upay ogam atropay ukta^ akt i r it i tatsamameval ' 

Arthantaropayogam yatu katham kena vam^ena ? (2432) ] 
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Trans. 137. How could that ( Soul ) with all its energy 
utilized at the disposal of one object, be utilized for another 
( either ) wholly or (even ) partially exactly along with it ? 2432. 


w&ftw fr w q iq qfrn s Rgf m srfa- 

sqqfa ^T1 ?-* l fast, 35^- 

j fa fo w kqgrKt *fcr: ar^ ? i 

mt mwn 


d. c. 

Acarya: — When the Soul employs all its energy in the 
perception of one (object), it is not possible for it to work for 
the perception of another at the same time. And, since all the 
parts of Jiva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane- 
ously. 

Gaitga : — If two processes of perception do not work simu- 
ltaneously, as you say, what makes me feel like that ? 137 (2432) 

The answer is — 

<r fasraRra fa i 
* nmimm fa n^iiW^ii 

138. Samayaisuhumayao mannasi jugavam ca bhinnakalam pi i 
Uppaladalasayaveham va jaha va tadalayacakkam ti (2433) 

[HWTfa^^Trrmt fasm^rfa i 

TO rT^TrT^^fafa lU^IRV^II 

138. Samayadisuksmatato manyase yugapacca bhinnakalamapi | 
Utpaladala^ataved h am i va yatha va tadalatacakramiti (2433)] 
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Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane- 
ous as in the case of boring a hole into hundred petals of 
lotus or ( rotating of ) a circular series of (burning) coal. 2433. 

^ u ft 

f&tfl trafoft ^ 3q|q- 

qsr^r tqrotai^, sra ^ g^ftftsr- 

w*r 

wwraifcw TOKtag^PPr- 

D. C. 

Acarya: — When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
the other, he thinks that all the petals are pierced through 
simultaneously. But really speaking, that is not so. A petal 
beneath is not pieroed unless and until the one above it is actu- 
ally pierced through. Thus, really, every petal is pieroed through 
one after the other, and hence, at different times. This difference 
in time is so minute that the person boring the hole, is notable 
to mark it. 

So, also, when a circular series of burning coal is rotated, It 
does rotate in different directions at different times. But the time- 
gap between every two directions is so small due to its quick 
speed, that one apprehends it only as moving constantly in one 
direction. The same is the case here also. 

■Sensations of heat and cold are definitely felt at dif&sent 
times, but they are not so apprehended beoause of subtlety of 

tits. 
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Thus, you are wrong in believing that the two processes of 
perception take place simultaneously. 138 (2433) 

And, 

farT fa $ffa*TT? fan^nfa far I 

^ far 11 WHWtfii 

qTffcafaa ifafRfi lT fai^ $3 ? iRtfoIRV^II 

139. Cittam pi nendiyaim samei samamaha ya khippacari tti | 

Samayam va sukkasakkulidasane savvovaladhi tti. (2434) 

140. Savvendiovalambhe jai sanoaro manassa dullakkho | _ 
Egendiovaogantarammi kiha hou sulakkho? (2435) 

[fafrofa ^fa^rifaT R^fa ^ fanr^Tftfa i 

iiwiiww 

^fa *Htr 1 <p£$r: I 

139. Cittamapi nendriyani sameti samamatha ca ksipracariti i 
Samakamiva suskasaskullda^ane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlaksah I 
Ekendriyopayogantare katham bhavatu sulaksah. (2435) ] 

Trans. 139-140. Mind also does not combine itself with 
(all the) sense-organs at the same time; (but) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of ( all ) tastes at ( the time of ) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the ( time of ) perception of all sense-organs, how could it 
be easily apprehended in (case of) engagement with one 
sense-organ ? (2434-2435) 

fwrfa ^ fnfaq 

as it i 
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TORfor 5*rqfcr “ wft *fo£ ” $ % tfo: I 

“p 4 ” i “wtim” *%ro* s^fte 

^5^ i w wrn i ’iw^ to?^rto$ i to 

f&r: sqfqsf&RTOR RTOfa sjto*, toss rift TO-firci-qm- 
ftfin ^ s^TO^mfa ito; 3tohr 

swprcr ^Mi i ?tot |TO*r'5 w ^ q*qft? 

torr^ 4 ^ mfiRTssfasrat 

TORH^, 33RT ^ WTOSS^lTOft TO9TOt' SR*l$ ^ *TOfa 

TO5? ^ ^"ITO qs^RQTO^I TOft 
^ Wft qlRIR JP^ 3TO%, 3TR^ TOlft- 

^TWTST'Rt^Tft 5HflJ, ^ =^ q€l%qs| teq- 

*?teRHmfq Rif%RTOw i * i tosp^ 

SHTORT^TOT sfRlft 5fRTO “ ^q|R?[5% ” sft TOH- 

ssc^^i^tto^^i ^tefa f^-qr^iWn *q$t- 

5fi^ g«rvaiHR*fa To TOTO sto- 

TO*T«nrro% i * 3 top *to^, to ^ fJ^-^^n- 

^qfri^RHt fi% l qf? 

sp^q #rot ^to to?* $&*:, gft ^qsftto- 

*nw #fa%qtai5«q|#q4tTOrcq^ni^ TO^rctgs- 
aR^rofli ^ to>toi^ ^-^T%^?tq^Tfaq*ft 5 ^- 
«TOrrft tot: ? sft irv^vhi 

TOTOtTT% IRV^II 

D. C. Mind does not come in contact with all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is connected with all the indr iy as simultaneously. As for 
example, a person eating a sesamum cake, perceives form by means 
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of the sense of sight ( eye ), smell by the sense of smell (nose), 
taste by the sense of taste ( tongue ), touch by the sense of 
touch ( skin ), and sound by the sense of hearing ( ear ) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

All the five kinds of .perception are attained, when the mind 
comes in contact with the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
extremely quick m movement that it appears as if it is connect- 
ed with all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like s&hkarya would 
arise, while in course of perception of mati jnma etc; avadhi 
jn&na would work with it simultaneously and while considering 
an object like ghata, innumerable ghat as would come up alter- 
nately without fail. But this does not actually happen in real life. 

Although the afore-mentioned perceptions are attained one 
after the other, the observer being unable to mark the subtle 
differences in time etc, apprehends all of them as produced simu- 
ltaneously. Here also, mind is employed in the senses of touch 
at head and feet respectively at different times. Still, however, 
one who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Really speaking, 
“ Non-production of many cognitions at one time is the (essential) 
quality of mind 6 . ” Still, however, since the movement of mind 
passing from one object to another is difficult to be traced, the 
movement of mind from the cognition of heat to that of cold, 
becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labour 
under such misapprehensions. For, when it is not detected in 
case of perception of all the indriyas, it is much more difficult 
to detect in case of its applications to one indriya. 140 (2435) 


6. Far, it has already been said “ Yugapajjnananutpattir-nianas 
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Again the author states a mumbcr of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time : — 


141. Annaviniuttamannaviniogam lahai jai mano tenam I 

Hatthim pi tthiyam purao kimannacitto na lakhci ? (2436) 

ffaTTOfa fpjFT ? II WllW^II 

141. Anyaviniyuktamanyaviniyogam labhate yadi manastenal 
Hastinamapi sthitam puratah kimanyacitto na laksayati ? 

(2436) ] 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time, why could a person with his mind concentrated else- 
where, not observe an elephant standing in front of him ? 2436 

ft ” <rf| 

5^hf =r wift ? i 

5ft irv^ii 


D. C. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there is. no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand- 
ing even in his very front. 141 (2436). 
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* FK c>7 rft *T*T ft* I 

^r^T%STTSnT?TT *T 3T * fqfftsffaT ? II WIRtt^ll 

142. Viniogantaralabhe va kim ttha niyamcna to samam ceva I 
Paivattliumasankhejja’nanta va jam na vinioga ? (2437) 

[fefsnft*TFrTT«JTft 37 rfrTJ 77*7^3 I 

^?rTr *t f^f^r^*Tr: ? n? v^^ir^^vsii 

142. Viniyogantaralabhc va kimatra niyamcna tatah samameva | 
Prativastvasa'pkhoya ananta va yad na viniyog&h ? (2437) ] 

Trans, 142. Or, if the (simultaneous) application (of 
mind ) in another object ( is accepted ), what is the use of 
the rule (of the application of two processes ) ? ( And ) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437. 

*lft “ft T%” fo315ftqft7T3Sjfifa ^ ft ” 3^ 

Jiftq^q^w 3 i 3*3^3 ftft^fti ? I ^3# 

qqwrcr 3i 3 * 3533**11 * 

feftftqft*i*q*T qfftsfa ^?qft * 13 : i ^ * 

#3* 3ift qssrl 3ff ” ?ft m- 

37333fwft3: foft<$2ftsft?33T 333**1! qr^qfft, qfoflftft- 
<3*?*T 5t3?ft3T33*T 3^r^#sT ~?r3Tft IRWI 

D. C. If it is accepted that the mind is engaged in another 
object at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli- 
cations of mind in case of (perception of) each object? 

It has already been said before 1 that every object attains 


7. Vide v. 760 
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countable or even uncountable parylyas. One possessing avadhi 
jnkna 8 is able to observe a-sa^khyeya or innumerable forms at 
a time, while those possessing the remaining two kinds of know- 
ledge 8 9 , are able to apprehend ananta or endless pary&yas at one 
time. 142 (2437) 


Now the author states the opponent’s argument and refutes 
it 




143. Bahu-banuvihaigahane nanuvaogabahuys sue’bhihia I 
Tamanegaggahanam ciya uvaog&negaya natthi. (2438) 






143. Bahu-bahuvidhadigrahane nanapayogabahuta srute’bhihita I 
Tadanekagraharamevopayoganekata nasti. (2438) ] 

Trans. 143. “Plurality of applications has already been 
sanctioned by the Holy Writ, in ( case of ) apprehension of 
numerous varieties etc. ” It is only the comprehension of 
numerous forms in general ( that is meant ), ( and ) not the 
plurality of apprehensions. ” 2438. 


8. Visual knowledge; direct knowledge of matter limited as 
to subject, place, time, and nature, i. e. without the help of the 
senses. 

9. Viz. Manah-paryaya (Mental Knowledge), -the state of 
mental perception which preceds the attainment of Kevala Jfiana 
(Perfect Knowledge) and Kevala Dar^ana ( Absolute Perception ). 
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wtaifotrr $Tfa HWIRWII 


D. C. 

Arya Ganga — While describing the process of avagraha 
( general apprehension ) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ. Then, what harm 
is there if we accept innumerable or endless applications ( of 
mind ) at the same time ? 


Aoarya: — That is not proper. For, in that rule, general 
apprehension of innumerable paryayas of an object ( with regard 
to the perception of an object ) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applications of mind are always made one after the other. 143 
(2438 ) 


"T 3TJ 3Kt ? I 


144. Samayamaijegaggahaijam jai sibsinadugammi ko doso ? | 
Kena va bhaniyam doso uvaogaduge viy&ro’yam. (24.39) 

WT TTfarT ^ ll^mWlI 


144. Samakamanekagrahanam yadi sitosnadvike ko dosafc ? I 

Kena va bhatjitam doSa upayogadvike vicaro’yam (2439) ] 

Trans. 144. “If the simultaneous apprehension of many 
paryayas (is acceptable ), what harm is there (in accepting) 
sensations of heat and cold (being felt) simultaneously.” 
Who says that there is any harm ( in accepting so ) ? Here 
the question is of two upayogas or applications (being 
simultaneous” 2439. 
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^ *r ? 
W*$t *i%, 

^ fNrftsq jrcp: l *r 

^ TOI «£T *rci%, * Ifttt^ll 

D. C. 

Ary a Ganga : — If you have no objection in admitting appre- 
hension of numerous objects together at a time, what harm is 
there in accepting apprehension of the sensations of heat and 
cold together \ 

Acarya :— If you say like that, you have not understood the 
role vent point under consideration. There is no harm in admitt- 
ing the apprehension of a number of objects at a time. Generally, 
objects like army, forests, villages etc. could be apprehended 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made simultaneously. There can never be more than one upayoga 
or application at one time. 144 (2439) 

Arya Ganga, then puts another question and Acarya replies 

II WIRVNMI 

sir % u Wir wh 

145. Samayamaijegaggahane eganegovaogabheo ko ? i 
Samannamegajogo khandhavarovaogo vva. (2440) 

146. Khandhavaro’yain samatinamettamegovaogaya samayam | 
Paivatthuvibhago puna jo so’ijegovabga tti (2441) 

Wffsqifo q W ffSTOffttaAvr f* llftftlft WMI 
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*rmF*mr5r^s^t<T*foT?TT I 
s r fo^ fgnrm: 3*4: ff?r li*tf$iRWil 

145. Samakamanekagrahaija ekanekopayogabhedah kah ? i 
Samanyamekayogah skandhavaropayoga iva. (2440) 

146. Skandhavaro’yam samanyamatrame’kopayogata samakam I 
Prati-vastuvibhagan punaryah so’nekopayoga iti (2441) ] 

Trans. 145-146. While admitting the apprehension of 
many objects at a time, what is the sense in believing in 
distinction of one and many applications at a time. ” General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. ( While apprehending 
that) "This is a retinue of army” there is general appre- 
hension only ( constituting ) one application at a time. But 
that which is ( contained in ) every portion of an object 
(gives rise to) plurality of application. (2440-2441) 

ssrer: 1 315^4 

1 t: g*: ^ sfa*:, 

anft w:, $ m‘ f ^ mmi, ^ m-ww&i, 

q<n$n, *w*-*rc*T5** 

D. C. 

Arya Ganga : — Apprehension of numerous objects is acceptible 
to you, as you say. Then, what is the sense in distinguishing 
between one and many upayogas working at one time ? 

Acarya: — General apprehension of many objects at a time, 
constitutes only one application (of mind). After apprehending 
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a retinue of army, when we say that “ This is a retinue of 
army, ” there is only one application of mind at a time. 

But when we apprehend each individual portion of it, by 
saying that “Those are the elephants,” “Those are the horses”, 
“ These are chariots ”, “ Here is infantry ”, “ These are swords, 
pots etc. ” “ Those are helmets, armours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of each individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-14.6 (2440-2441) 

^ ft* «T #fa ( 

147. Te cciya na santi samayam samannanegagahanamaviru- 
ddham | 

Egamanegam pi tayam tamha s&mannabhavenam. (2442) 

q^wMwfa rT?lTT^ !l?V«IRmil 

147. Ta eva na santi samakam samanyanekagrahanamaviru 
ddham | 

Ekamanekamapi tat tiismat samanyabhavena. (2442) ] 


Trans. 147. They do not come into existence simultane- 
ously. General apprehension of many objects is not objection- 
able. For, in that way, even numerous objects become one 
in general. 2442. 

mi 

ft’ i “mfa” 

l ft” sraFwrcfaqii: \ 
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q$**hr 

iRmn 

d. c. 

Aoary a: — Our objection is against taking many upayogas to 
work simultaneously. But we do not contradict the acceptance of 
the general apprehension of numerous objects at a time. In case 
of examples such as “ This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general apprehension of one aggregate 
object only. Thus, since there is only one application of mind 
in case of general apprehension, many objects are perceived 
simultaneously. 

But simultaneous apprehension of many objects in particular 
is not possible, because there cannot be more than one upayoga 
in particular at one time. 147 (2442) 

Applying the same principle to the sensations of heat and 
cold, the author states, 

wpwt Sr % i, 

148. Usiijeyam siyeyam na vibhago novaogadugamittham | 

Hojja samam dugagahanain samannam veyana me tti. (2443) 

iRtfciRWn 

148. Usneyam siteijam na vibhago nopayogadvikamittham I 

Bhavet samam dvikagrahanam samanyam vedana mameti, 

(2443) ] 

Trans. 148; (It is not possible) to divide it separately 
as “This is (the sensation of) heat, and “This is (the sensa- 
tion of) cold ”, and causing thereby two separate applications 
(of mind) to work; simultaneously* Simultaneous apprehension 
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of the two is possible ( only \ if it is in the general form 
expressed as “ I feel two sensations. ” 2443. 

^ 

i*rcf; im i ara 

m* rrfl^Ti^^ 1*1^ ^ I f% fTHf; ^13^1^01 flfof ^ ? I 

| ? frW-^ m I f% mT^TTTT ? I 

*, fc^-HUTT^I HHTT^1?T^W I ? I “ ^ ” 

^ IRWII 

D. C. It is not desirable to make two separate divisions and 
remark that “ This is the sensation of heat ” and “ This is the 
sensation of eold ” and thereby give rise to the simultaneous 
apprehension of both the sensations which is absolutely impossi- 
ble. For, two separate upayogas of mind, which relate to both the 
sensations, could not take place simultaneously. Two sensations 
could be experienced only by saying in a general tone that ** I 
feel two sensations.” But the two sensations of heat and cold 
could never be experienced simultaneously. 148 (2443) 

Now, explaining the difference between sattianya or general 
cognition and visesa or particular cognition, the author states : — 

*RT 3T f^f*T5TT ^^T3^^T|rT-S^T^T II WIRVWII 

149. Jam samannavisesa vilakkhana tannibandhanam jam oa I 
Nanam jam ca vibhinna suduraovaggaha'vaya. (2444) 

150. Jam ca visesannaijam samannanaijapuvvayamavassam | 

To samanria'Visesannanaim negasamayammi. (2445) 
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rrfasR^nr m \ 

STT5T *TW faf*5ft rs^T’ft HWIRtfWII 

GTHFWR'TWRS’T^ I 

mi ^TTOR’T-fa^twfa iRVl^mil 

141). Yat sanianyu-viscsau vilaksanau tannibaiidhauam yacca I 
Jnanam yacca vibhinau sudurato’vagrah&’vayau (2444) 

150. Yacca viscsa-jnanam samanya-jnanapurvakamavasyam I 
Tatah samanya-vi&sa-jnane uaikasamaye. (2445) ] 

Trans. 149-150. Since general (apprehension) and parti- 
cular (apprehension) are mutually distinct, the respective cog- 
nitions, viz avagraha ( or general cognition ) and avaya ( or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co- 
gnition, the two cognitions ( could not take place ) simultan- 
eously (2444-2445) 

“<rt fa” * 

$R i wn fMtoirarat I it:? 

fann#l\ 3m: W 5tfTTI^, 

TT ? I TTS^ T?5ffTTm:, TTlfa 
T^rfa srts-trr Tfar?vR 

HR, TRfTTITTR^ltr^T ? SRRn^TURTfar 

^ ^ I I fTJ ? *R1*-WIW 

i stt: TTti*rc^ 

iRVWiRmn 

D. C. 

Acarya: — S&manya and vi&sa types of knowledge could 
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never be attained simultaneously, because they are extremely 
distinct from each other. 

Arya Garaga : — Since both happen to be jflanas, what harm 
in there if both are accepted to have been attained simultaneously ? 

Acarya .—That is not possible. Saniknya and mke^a types of 
knowledge represent avagraha and apaya types of knowledge 
respectively. Both these types are extremely different from each 
other as avagraha results in general cognition while apaya 
results in definite or particular oognition. 

The general cognition always preoedes the particular or 
definite cognition. For, it has already been said that “ Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment. ” 

For all these reasons, it is not possible to take both the 
processes of jnanas to operate simultaneously. 149-150 ( 2444- 
2445) 

Again, the opponent would ask — 

f*5ST * ^rnT’TOT-^FTmT* \ 

151. Hojja na vilakkhanaim samayam samanna-bheyanSnaim | 
Bahuyana ko viroho samayammi visesauatjanam ? {2446} 

151. Bh&vetam na vilaksage samakam samanya-bhedajftane i 

Bahukan&m ko vi rod hah samaye vi&sajnan&nam ? (2446) ] 

Trans. 151. There may not be simultaneous (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, ( being attained ) simu- 
ltaneously? 2446. 
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! itfttft arfa ^-sihpt ^nranni* 
srapw*, sftqt«>!^tffq3tqmf$ fq$qinra$q ^ i 

srfq ^frssjqRT^ aw gwi; a wp, qf*t 5 ^wnftf^RT- 
«TRt wr wftw; qjT% snaarcHf Mqfiwq<pn ?tot qfamft 
g^T^r ^pnrmiqi^ ^t fqfcp, ^ #jt^*rfq%qfT5|[ 5 ^ 
*nfpr fafo^ ? sft irvv^ii 

D. C. 

Arya Ganga :-Since there is a wide difference between sama- 
nya-jnana or general knowledge which apprehends simple sensa- 
tions only, and vises.a-jna.na or definite knowledge which appre- 
hends a definite sensation like that of heat or cold, they may 
not be taken to have been attained simultaneously. But since 
there is no difference in various visesa-jflftnas, what harm is 
there in accepting a number of visesa -jftanas to have been 
attained simultaneously? 151 (2446) 

The Acarya replies : — 

frr I 

?m%r| a f^^srpuTf n^iRmii 

f*T ^TF5rf^%^TT%qF^ srHfrmt IRMlRWtell 

152. Lakkhanabheyau cciya samaijnam ca jamnnegavisayapi ti 1 
Tamaghettum na visesannanaim tena samayammi. (2447) 

153. To samannaggahananantaramihiyamavei tabbheyam | 

Iya samannaviseslvekkho javantimo bheo. (2448) 

a Sr ii wirvimi 

tfh ^n^n^r&jqr^rr 
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152. Laksanabhedadeva sfimanyam yadanekavisayaniiti | 
Tadagrihitva na visesa-jftanani tena samaye. (2447) 

153. Tatah samanyagrahaijanautaramlhitamavaiti tadbhedaml 
Iti sftmanyavi^esapeksa yavadantimo bliedah. (2448) ] 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis- . 
tinctive characteristics, (there is) no (possibility of) vifesa jfia- 
nas or definite cognitions (being attained) at the same time 
without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of samanya and visesa continues till final 
distinction. (2447-2448) 

fa WWW hTbftiTT $1% wffa fafafr- 

lift w ww£w i w 1 wsw mm 

w wfaiiRnfa f Rift wri wwfo, w*wnifa#row- 

fasrcrcwRifa, imuifafaiw fatsfaw 

gwww; ftfajmrft I ww fit 

5r sfftw wifatfawi” |t% fawfafa ftffatfw 1 ffawrfa ifa 
falRRlfa falRT WW fit wffcw “ 3*faffa fall ” 1 

* fi wd^fa^RTfaR^fa wsiwwwRFw^siitft qd^fafRiTOt- 
fa u 3Rit fi 3?qi^t w ” wM 

fa w wft ffafaRifa^wfo Wwr wfafa, mm fat 
wroi^wifafafarnwRiw; 1 m ftfagirorr. 

fafa wmfasfaft wifa ftfanifa, ‘it fV wit wm?fai- 
WTRfatffa ifa WRT?wfa WSRlffamPTlfa falf^ffafafat, 
faffa“wwfafarsfa” *?fa ftffafawrf: t rfd sitfaifawr w? 
fa WRFfa 1 wf*w»i faft ffiwrr “ w wilt ” |<fa 

ft&Rtfo 1 wit wi^wts^faifawr 1 wf’faw faft fffan 
4 ifafa W Wlf|t ” fafa 1 fa ItWTfa-ftfalW 

WFfafafa fat W 
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W W ffl f W* TOT %5ff, SRfaPH^ * 3 3TO$TOta 1 

TOT ** To I TO* xwsm Sft^T- 

fa*?TTO^tf *TO *% TOWWRVYdll 

D. C. A number of vi^esa jfianas could never be attained 
simultaneously. There are various reasons for this. 

Firstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, their respective 
jftfinas could not be attained simultaneously. 

Secondly, general apprehension contains a number of subjects. 
So, without its apprehension, the vi&esa-jfilna or cognition in 
particular, could never he attained. On account of this reason 
also, many viie&a jnaHOS are not attained at the same time. 

After apprehending a general sensation, one ascertains it as 
particular by saying that " There is a sensation of cold on my 
feet. ” Even in ( case of) head, after apprehending a general 
sensation, one ascertains it in particular by saying that “ Here I 
feel the sensation of heat.’* 

• 

One cannot attain vrirstf jfvkrta of paia even after the appre- 
hension of the wstfsa jnvta at gho^a without apprehending the 
general form of pafyL Thus, when vi&sa jnana is not produced 
even after a vi&esa jnana, how could that be attained at the 
same time ? Sanianya is fhll of many vi&sas, and without appre- 
hending snr&nya at first, the v&esa is not apprehended h> any 
case. 

Since the attainment of jfiana is not possible without 
that of samaMjra, the definite apprehension attained after general 
apprehension, recognizes the various characteristics like ghoka 
etc. contained in the general form of ghatatva etc. and then 
ascertains it as gkstoa. One more distinction of ghala is recogni- 
zed after this. With regard to a Airther characteristic, gkata 
becomes sama/tym, after the apprehension of which, one ascer tains , 
it as " made of metal and not of earth ” This form of metal 
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apprehended as a vi&e&a or distinct form of ghaia again becomes 
a slmmya form with regard to further distinction. After the 
apprehension of this, one ascertains it as “ made of copper and 
not of silrer. ” Such an inter-relation of samanya and viiesa 
continues upto the last distinction, further than which, the definite 
apprehension becomes impossible. 

So, there is no possibility of many vistfsa jfianaa to be 
attained simultaneously, as stated above, but a simultaneous 
apprehension of a number of particular objeots, such as an army, 
forest etc. is possible. Their upayogas cannot be simultaneous. 

Similarly, the visesa jftanas of the sensations of heat and 
cold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting the processes of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 


Then, 

qtrorfaaft fa I 

Tra fifa fafcnsrt it ii^wmn 

»tri7T rfaft (K'WWVII 

154. Iya pannavio vi jab na pavajjai to tao kao bajjho i 
To Rayagihe samayam kiriyao do parevanto. (2449) 

155. Maijinagerjaraddho bhabvavattio padibohio vottum | 
Icchftmo gurumalam gantuna tab padikkanto. (2450) 

[ffa ST^rrfarTtsfa ’TrTt * STT^fa rTrT.’^t I 

ptA fa^ it nwiRmii 

-*nifa<Tfa?T: qfa^rtfarT || 

y sg nft !S^5 rTrR srfa^RrT*. U**VMlWl°ll 

154. Iti prajflapito’pi yato na prapadyate tatah sako krito bahyah. | 
Tato Rajagrihe samakam kriye dve praropayan. (2449) 
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155. Maninagenarbdho bhayopapatitah pratibodhita uktva I 
Icchamo gurumolaai gatva tatah pratikrantah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Ganga) was not convinced, he was expelled from the 
Qaccha (Order of Monks). Then, while asserting ( his ) theory 
of two processes (of feeling) being simultaneous, in Rajagriha 
he was threatened by Maijinaga, and brought to the right 
path by means of threat. Finally, he declared that “ We wish 
to return to ( the school of ) our original preceptor and having 
eturned ( to him ), at last he was re-initiated. 


End of the Discussion with the Fifth tSihnava. 
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Discussion with the Sixth Nihnava. 


^T^nr ?Tf3TT fhlir I 

sfhtaTBrrp? ^wr ii^irwii 

156. Paficasaya coyala taia Siddhim gayassa Virassal 
Purimantaranjiyac terasiya ditthi uppanna (2451) 


[ ?p?t fhfii: 

llWlimM 


156. Paficasatani catuicatvarimsata tad A Siddhim gatasya 

Virasya I 

Puryamantaranjikayam traira^ikadrstirutpanna. (2451)] 


Trans. 156. The theory of Traira^ikas'( upholders of the 
principle of three categories ) was founded in the city of 
Antarafijika, five hundred and forty-four years after the Tlr- 
thankara Sramana Bhagavan Mahavira Swami had attained 
Niravana. 2451. 

D. C. Easy. 156 (2451) 

The story of the production of the theory of Traira^ikas is 
narrated in detail as follows : — 




g ftW T ffa I 

*rr ii^.rwii 

157. Purimantaranji Bhayagiha, Balasiri, Sirigutta Rohagutte ya I 
Parivayapo^tasale ghosana padiseharta vae. (2452) 

[ 5 ^?TT%^T I 

q ftanHi MU qna t ^*nTf?rcp**r wrc: 11 wiRtmn 

157. Puryantaranjiks Bhutagriham Balasrih Srigupto Roha- 
guptasca | 

ParivrajakaPottasalo ghosaijapratisedhana vfrlah. (2452) ] 

Trans. 157. ( There was ) a city (named) Antaraftjika. 
Bhatagriha ( was a temple ). Bala^ri ( was the king ), Srigupta 
( was the Acarya ), and Rohagupta ( his pupil ). Discussion 
(took place) with a parivrajaka ( a mendicant ascetic ) named 
PatUala ( as a result of ) taking up ( his ) challenge. 2452. 


3M4I5HH qiKT 1 qtf*|Tpjf Rif ^rn I qq ^ *TgH- 

Rurorf: foro: i <rcqf =q qqqf qssftafa *i3n 1 ^ 

ftFqteqq ftqq I srdssl swwrr- 
ftrerarapro: i qq qft*nr& q^qi ^p^qnqqr 

^ wrf ?pm i foSftq; ? ist qqft- 

sforRiq; sftqf* w**, sFjjfrprst 
<q **r *ftqr$ Rftr ” ww? ^mrerr #fr I 

qftqR^q iRqf q^, qrftr 

*rc sfaqr^ ” ^qtq^l^i q?*$t qiftq: i ^tfqfq^%- 
qsfisjqnqrctmw 44 qtf^ ” sfa qnrarcn i qqqreregqft 
?mff sr%m ftigfa w, ^ gqn qqt “3ft fa qrq 
qrcqfa” qfafaR faffafaral qsqq>: i g^nftq 





1 3n^f:q^ q 3rfe rrs- 


iffa*, s ft qfonsi# q$ ftfaqtsfa ftqRiftf^RRqj^^ftRqft- 
sft l qR Rrffal qiq tR WH 
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Vada] 

D. C. Outside the city of Antarafijika there was a temple 
known as Bhutagriha. There lived a preceptor named £ri Gupta. 
£rl Gupta had a pupil named Rohagupta, who stayed in some 
other village from where he usually came to pay his homage to 
the preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
he saw a parivrajaka (a wandering ascetic) with an iron l>elt tied 
around his belly, and with a branch of the Jamba tree in his hand 
signifying thereby that his stomach was tilled to the brim with 
knowledge, and that there was no body in the whole of Jambad- 
vipa who could defeat him. This mendicant was known as Potta- 
3 ala in the city as his stomach was tide with an iron-belt. This 
Pottasala wandered throughout the city announcing his challenge 
with the beating of drum that ’’All my opponents have failed. 
There is no body who can return my challenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his preceptor 
afterwards, the preceptor said, “You have incurred a risk by doing 
so.” For, though defeated, Pottasala will harass you with various 
magical spells. 157 (2452) 

Because, 

158. Viccha ya sappe me saga migi varahi ya kaga poyai l 
Eyahim vijjahim so ya parivayago kusalo. (2453) 

158. Vrifoiki sarpi musaki mrigi varahi kaki potaki I 

Etabhirvidyabhih sa ca parivr&jakah ku^alah. (2453) ] 

Trans. 158. That parivrajaka (mendicant) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2453. 
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q fa” ifaqjqqrci to fa” 

*rtoqi to i “ yaft fa” ^csraRi i w qift m to 3*fr 
sfrntoqqqfrjft i qq qq^ q I u to* fa ’ qrato, to# 
to q l toqq:qrf to: qqii toi, qqifaqi toftr q qftoq>: 
fw l qqt ftsptoq-' qqqq, qq foFqqi^ qg mfo 
wtH fatoqtTCfq;:, qq; qqfq qq; qq^” I qq:q;ftfa:to*- 
q^, qft qfoqto <*qqn qq q?qtoto wi 
d. c. 

Acarya : — That parivrajaka ( mendicant ) is proficient in ma- 
gical spells of scorpions, serpents, mice, boars, crows and 
parrots. 

Rohagupta :— If it is so, is there, now, any way to defeat 
him, any how ? Since I have accepted the challenge, let things 
happen as they do. ” 

Acarya: — If you desire so, you shall have to achieve the 
various counteracting spells that would overpower the above- 
named tricks successfully. 158 (2453) 

The counter-acting spells are — 

qs# fari^r q^ft q sqrf i 
qrsrraV toraft tof qtorrqqf<ift3ft iRVMRWii 

159. Mori nauli birali vagghi sihi ya ulugi uvai I 
Eao vijjfio ginha parivysyamahanio (2454) 

[ qtft qt^tfr l 

qm tor qfm qtoqqiqqTft : iiWirwii 

159. Mori nakuli bidali vyaghri simhi coluki ulavaki | 

Eta vidya grihana parivrajakamathanih. (2454) ] 

Trans 159. Achieve the under-mentioned (counter-acting) 
spells that ( would ) vanquish the parivrajaka ( mendicant ) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 
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£qq-W sfqqjwr qfqqsRqr qtftffai i qqfat g qftqqgqr 
q$*ft i gwit fqsreft i ^ sqisft, fq^, 3 <s$ I (i &n% fa” 
q*qiqfafqq^g;qT sqiqqjqqRT fMfarqt I qqn 
W°i <R i ^ht qt% ^iRr ^gq: i qqT *%qq qrfaq^ 
qftftqrcq qqfaqg I qfaftqq qqr qq?qqfq fafkq; cRq^ip:- 
ftqT^qiqqqqRgqR^ q^r qfaqqomfaqq; qqrq^qfqft snrifrRi 
qqlRRR^qt qfq«qfq, fogq qg*qqrq*q q^fq i qqq *rit 
qqqqr ftsgq: i qfa* q qq fa- ‘fqftq pqjiqfen^ qRTfa ? I 
qqfcqqfa qqsjqi Tqq$R, fait forcsfa l * qq: qffanifa 
faffaqg-fa5<nTt*q«qjft qqfor, qfatorfa qfa qsjqftwfr, fa 
ffaq^ q qiftfq l fqfa?rq faq*qqifq- <£ 55 sftqiqTsfafafq srfa 
q^fy qqfaB*qqR<qR, ^>qT— s^^r^TTf^rsTT^ jqqft { qqt 
fagfa <Rlfaqffaqqiq qrfafa^qq qsjt ftq$q? i q>*R? ^fq faj 
S^qfaqffafcq fat, 3i;qqtq3*qR, *ftqT Sfsfal tfaftqi^fa qfa- 
qqqfarg i qq #n q*qffamqq:, srsftqr^ <qqig-qsrqq:, q*# 
qrcg gf^tf^^ig^rqqj i qqt #n-s#r-qt#rqqRiqt qqq:, 
q$qtqq*qqRRR, qqq-q«qqHqqrfqqfaqqqg, ^nffafafa- 
$ri faq: qffaRqt ftsgfa i qqtsql -p) iffa;- 
faw ftfgqffaiqiq ifaqjR i^fq, qqt *tqga*qfafa«jgqqgfl- 
fqw qgqg 1 qq ifa^s fag qffapn&5qq?g gqfa I *q*qi- 
srffaranl q$$R Ngqfq i fa gq^rqf ffaBR, giffaf sqmR, 
ffaR, qiq.Rii^R, qrqqfaipqq^R gsqfq i qqt qfaft 
gqjT I qf qiq^qf s§t fagfa iqt^q q*aqfatqft sraffan faq 
qiffai qtf qffaiq^fatqft qq-gftftrfa $ri qqiqli 
qqt qqnffar, qfat, qqqrqtfa q ffaroRt, qqqq; ffaifqq: 
qffaunRt iiwvii 

D. C The spells of scorpions, serpents, mice deer, boars, cro- 
ws, and parrots are respectively nullified by those of pea-cocks, 
mangcese, cats, tigers, lions, owls, and hawks. You should pick up 
all those spells properly if you want to defeat the pativrajaka. 
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Thus advised by the preceptor, Rohagupta studied all the 
methods. In addition to that, he was also supplied with a 
Rajoharana# consecrated with a spell by his preceptor with 
instructions that he should wave it over his own head for the 
prevention of any other trouble created by parivrajaka. 

Rohagupta, then, went to the Royal Assembly, and said 
“ What does this poor mendicant know ? Let him open any topic 
he likes, I will refute it. The shrewd parivrajaka knew that 
Rohagupta was very clever, and so, he thought of opening the 
tropic with the acceptance of Rohagupta’ s own principles, so that, 
Rohagupta would not be able to refute the same. 

He, then, opened the topic with this remark Like the two 
categories of good and evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jivas or in-animate ones in this 
world. This theory is acceptable to the Jainas, but for the sake of 
defeating the mendicant, Rohagupta refuted it by saying that all 
the objects in the Universe, could be divided into three cate- 
gories :-Jiva, A-jiva and No -jiva. Hellish denizens, tiryancas 
manusyas etc come under the category of Jiva. Atoms, and ghata, 
pata etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
No- jiva. He argued that, like the three categories of best, med- 
ium, and the lowest, found in this world, there were three cate- 
gories, of Jivas. A-Jivas, and No-jivas in the Universe. 

The parivrjaka was defeated by such an unexpected argu- 
ment. So, being naturally enraged at Rohigupta, the parivrajaka, 
let loose his scorpions upon him. Rohagupta removed them with 
the help of his pea-cocks. In this way, the mendicant tried to 
defy Rohagupta by means of serpent, mice, deer, boars, crows 
and parrots, while Rohagupta over-powered all of them by means 
of mangeese, cats, tigers, lions, owls, and hawks respectively. 

* Rajoharana a sacred broom of wool-th reads always carried 
by Jaina Monks and Nuns for the purpose of cleaning beds, seats, 
etc. without inflicting any injury to vermin and insects whioh 
may happen to be there. 
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Finally the parivr&jaka released a she-ass to kill Rohagupta. 
But, on seeing the she-ass coming towards him, Rohagupta 
waved the Rajoharana ( which his preceptor had given him ) 
over his own head, and beat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
foeces etc. upon the parivr&jaka. 

The parivrljaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection — 


H^oIRtWII 





IIWIRWII 


^ fsf; ^t*r ?r l 

St rTfaft f^r IR^irwii 


»r<? fk »rg wrq St l 

wi *rt ^rfasft iR^lRV^ii 

«rpr\r fo*raftrg;fit I 

f*r ? n WiRWii 


160. JeQija Pottasalam chatao bhanai gurumulamagantum | 
Vayammi ma^ vijio sunaha jahasau sahamajjhe. (2455) 

161. Rasidugagahiyapakkho taiyam no-jivarasimadaya | 
Qihakolikaipucchaccheodaharanao’bhihie. (2456) 

162. Bhagai guru sutthu kayam kim puna jenna kisa nabhihiyam | 
Ayamavasiddhanto ne taio nojivarasi tti. (2457) 

168. Evam gae vi gantum parisamajjhammi bhatjasu nayam ge [ 
Siddhanto kintu mae buddhim paribhaya sosamiO. (2458) 
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164. Bahuso sa bhannamario guruna padibhanai kimavasiddhanto | 
Jai nama jiva-deso no-jiva hujja ko doso ? (2459) 

[ f^Tr^T **T<JTfrr I 

^ THTT fafarf: ll^oIRR’VMI 

II l $ ? llWt^ll 

^Tf?T ^rf fi ^5FTTT^ «TTf?rf^rTH I 

TT^sfq- TT^r *+T a T m I 

ftr^Ffr: *t*tt frit ^ ^ifarn iiWirrvsii 

«r^r: ^ , *nnmrcV s^jtt arm^fpr fermr^-rB I 
irfk ^T*T ? ll^tflRWII 

160. Jitva Potta^alam Saduluko bhanati gumma lam agatah | 

Vade rnaya vijitah srunuta yatha sa sabhamadhye. (2455) 

161. Rasidvikagrilutapaksastritlyam nojivarasimadaya | 
Grihakolikadipuccacchedodaharanato’bhihite. (2456) 

162. Bhaijati guruh susthu kritam kim punarjitva kasmad na- 
bhihitam I 

Ayamapasiddhanto nastritiyo nojivarasiriti. (2457) 

163. Evam gate’pi gatva parisanmadhye bhana na’yam nah | 
Siddh&ntah kintu may a buddhim paribhuya sa samitah. (2458)] 

164. Bahu^ah sa bhanyamano guruna prati bhanati kimapasindhanth | 
Yadi nama jivadese no-jivo bhavet kim doSah. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pattasala, Sadu 
loka approached the preceptor, and said “ ( Please ) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resoiting 
to a third category of no-jiva with an illustration of the dis* 
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sected tail of a house-lizard.” "You have done a good deed 
by defeating him ” said the preceptor, (but), then, why did you 
not declare that this principle of the third category (of) no-jiva 
was not acceptible to us ? Even now, you may go to the 
Royal Assembly, and declare that, "That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride).’’ When per- 
suaded by the preceptor in many such ways, Rohagupta said 
“How (can you call it) a bad principle? What harm is there 
if we take a particular part of a living being to be No-jlva 
or slightly animate? (2455-2459). 

3 qf<5$t wlt-q qfbrrararam 

qwqqqqrq^ w qqr w fr qjqqnftra i q^- 

q qftqrqqt qqt fqfaq mq^tq 
I f% ^qr ? sftqqfoqrqTq q$$<q 1 $qt qq^qt- 

qql q#$<q ? sqns-^fitfqqnftqr s^q 

I ^JflqTfqf^t gqqqfa-^ $q 
fqq*> qqtfasqi <qqi ft^qq; qifqftqit; ? i 
qftfcrcTftrctqq “fit fV* ^qraqqfq^q: 

i q*q$q ^sn^nq^rft qq 

qq qfcFq^t q<qr qq qfqqiqq “qiq fit ft” qte^qrq; qn? 

a qffttqw^f ft fq ?*$ m qfaq 3wi ?ftqt q4 

tqf^rq fprf: I qfqtsfiftqi g^qr q»qqrq: q ft fgqj *lfaqqfrt 
qtgqprft-qiqrf 1 ftqqqqft^: ? I qfq f| qtsftqssjq s#r- 
*rcq*iqqt #sft^tq; priq; qqr ?qT^qqqfq$Fq:, ^ 

W' * f^q-qfq qm ^t^qi^I fq^q^qt qtlftq q^-qfttq- 
qf| qtq.’PJt^ ? q q>qfa qfaqq qqqrq I 
qq:fofqrqqfaqr?q?% qtaqfep} sqm qq stqqfo ? qfft qrq: ii 

qWIR^^lRV^vslR^cH^^n 

D. C. Having defeated the parivrajaka known as Pot^aia, 
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in discussion in the Royal Assembly, Rohagupta,who was also 
known as # Saduulka, came to the preceptor and requested him to 
hear the whole incident of his success. “His theory of two cate- 
gories’ he said” was refuted by me by advancing a third category 
of no-j\va supported by the example of a house lizard with its 
tail dissected.” 


Acarya You have done a good deed by defeating him But 
while leaving the assdmbly at the end, why did you not declare 
that the theory of the third cacegory of No jwa is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Pottasala. 

Rohagupta: — Revered sir, how can we take as an unacceptable 
theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no-jlva or slightly animate. I do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 


Rohagupta, now tries to justify his theory in this way:- 

165. Jam desanisehaparo nosaddo jivadavvadeso ya I 

Gihakoilaipuccham vb’akkhanam tena no-jivo. (2460) 

n^iR#q©ii 

165. Yad desanisedhaparo nosabdo jivadravyade^asca I 

Grihakolikadipuccham vilaksanam tena no-jivah. (2460) ] 


Trans. 165. As the term 'no’ suggests the removal of a 
portion and that (too) a portion of the animate body, the 
tail of a house-lizard etc. being separated ( from the animate 

* Saduluka- A believer in six substances with TJluka as his 
gotra, ie Rohagupta, who belonged to Uluka gotra. 
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body of house-lizard etc. ) should be taken as no-jiva (slightly 
animate ) 2460. 

q* 3fcc^ * VTr^rft- 

sfal-S^sq : ,5 ITR^; sqjfe H *fa- 

t IT^, ^<JIT^r^^qtsfq[ fcRPRT^I 

ffa IRV$o|| 

D. C. Since ‘no’ 1 signifies dissection of a particular portion and 
not of the whole body, negation of the whole jiva is not implied 
thereby. Such dissected portions being different from jlva (animate 
body) as well as from a-jlva (inanimate body), should be taken 
as no-jlva. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por- 
tions of the respective jlvas, they cannot be taken as jlvas. They 
cannot be taken even under the category of a- jlvas, because they 
move even after they are cut off from the animate bodies. 

. Thus, being different from jlva and a -jlva, they are known 
as no-jlva or slightly animate bodies by the method of elimina- 
tion. 165 (2460) 

It has also been sanctioned by the Holy Writ viz:- 

wnf s^rfaf t^aft q fa £ fag I 

fa 511 fa*?* ? iR^iRWii 

166. Dhammsidasavihadesao ya deso vi jam pihurn vatthum I, 
Apihubbhuo kim puna cchinnam gihakoliyapuccham ? (2461) 

fwf sfta'rqrcr ^ ^ fa I 

?W fal rTsft *TO<? *t?£t IR^IRV^II 
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167. Icchai jivapaesam no-jivam jam ca samabhirudho vi \ 

Tena tthi tao samae ghada-deso no-ghado jaha va. (2462) 

QWW&i gsifasys ? IIWIRWH 

fswfa sffasr^sr *rw 1 

forrftfT W II^V9|R»^II 

166. Dharmadidasavidhadeiatasca dc^o’pi yat prithag vastu I 
A- pr ithagbhr itah kim punaschinnam grihakolikapuccham ? 

(2461) 

167, Icchati jivaprade^am no-jivam yacoa samabhirudho’pi I 
Tenasti sakah samaye ghata-dcso no-ghato yatha va. (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharm&stikaya and others, when even a 
portion (actually) combined ( with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-lizard 
that has already been cut off ( from the body ) ? The sama- 
bhirndha view-point also admits jwapradesa or a part of jiva 
as no~j\va. So, just as a portion of ghata is no-ghata, a 
part of jiva should be taken as no-jiva, as a ( matter of ) 
principle. (2461-2462) 

fa ” Sfw^s^^iq^tsfq fo: “ fq$ id ” 

ttffa mm i $qt sqfon^q f^% tot 

1. For, ‘ no ’ means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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sfaitf ^qfNi^qat ‘59ftrowRi^i vifir-arifiwCTif 
qwiftft:-*' mftm i$m mm i 3 anftm 

srsft arsten n i ariftfT ^N?r qoumr, n 3rsr-#% km, 
^%m, <rt*mjfon3T i anfai ^st mm, 

wr^wrro fa, swrflwprer vfa, wsr«rR«ra>R % mmm 
ft«rciT^ fk, awtwc” i zfa ;9fta3rwta 

Tpi%.* i *r*r ^ Wifara;im#ti 
28r$**ft5wptsfa sir !RiMls^r5«3iW 

^fkrcC s*pp ptf w% I m ^ff-ssfafrswn^ ^t#r 
i sen ^ *reip siwraftf dfcr 
fa ^*nd; iftsfa: mk fa^s^for, =t pqfa 
<r m ^iptnstfs swrowra^ 

sNs*-“ *\fa ms-^i *wraiw nTdj^r dt fa *<jnfe- 
tik v ^ <r $ wfa jftsfft ” l wfa Jr^syaft sftfo&lt 
3t4ta zmi, ^«n 3imz i mmrffa 
*ifa:, p*n-ssircfa$^ sfar-ssfaif^r^fcfa irw-w^h 

D. C. It has been laid down in Siddhantas that — 

“ A-jlva. duviha paijnatta, tain jaha-/^u vi a-j\V a ya, a-ravi 
a-jiva ya. Ravi a-jiva eauvviha panijatta, tain jaha-Khanda, desS, 
paesa, paramanu poggala. A-ravi a-jiva dasaviha panijatta, tam 
jaha I. Dhammatthikae, 2. dhammatthikayassa dese, 3. dhamma- 
tthikayassa paese, 4. a-dhammatthi-kaye, 5. a-dhammatthik&yassa 
dese, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8. agasatthi- 
kayassa dese, 9. agasatthikayassa paese and 10. addhasamae. ” 

[ The a-jivas or inanimate objects are divided into two types : 
Corporeal (rtipi) and in-corporeal (a-rapi). The corporeal a-jivas 
are of four types : — 1. Elements (Skandha) 2. their parts -de^as 
3. their prade^as (bodies) and 4. their atoms (Paramanu pudgalas). 

The in-oorporeal a-jivas ( a-rapi a-jivas ) are of ten types 
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viz l. ^Dharmastikaya, 2. Dharmastikaya de^a ( part of Dharma 
stikaya), 3. Dharmastikaya prade&i (Body of Dharmastikaya) 4. 
A-dharmasti kaya, 5. A-dharmastikaya desa (part of A-dharma- 
sti kaya), 6. A-dharmasti kaya prade^a (body of a-dharmasti 
kaya), 7. Aka^astikaya (predicament of space), 8. Akasasti kaya 
de^a (part of Akasasti kaya), 9. Akasasti kaya pradosa ( body of 
Akasasti kaya, 10. Addha samaya (kala) the predicament of time.] 

While describing the ten varieties of Dharmastikaya etc. 
mentioned above, although the desas or various portions of each 
one of them, are one with them, they are necessarily taken as 
completely different entities. So, there is all the more reason for 
taking parts like tail etc. of house-lizard etc, that have already 
been cut off from the main bodies of jTvas as separate entities, 
which being naturally different from jivas, as well as a -jivas, may 
again be taken under the category of no -jivas. 

According to Samabhirudha naya 8 a part of the whole jiva 
is taken as no-jiva. Thus, the category of no-jiva is not only 
my conception, but it is laid down by the religious principles, as 
well. It has also been said in Anuyogadvara Sutra “Samabhiro- 
dho saddanayam bhanai jai kammadharaena bhanasi to evam 
bhanahi.-Jive ya se paese, ya se sa-paese no-jive.” 

# Dharmastikaya. There is no English equivalent for the 
Jaina terms -Dharmastikaya and A-dharmastikaya. Dharmastikaya 
may be rendered as the cosmic principle which upholds (or sim- 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Lcibneitz’s Pre- 
established harmony. Dharmastikaya is not simply the accom- 
panying cause of movements -it is something more-it is the cause 
(or condition) of the system of movements-the fact of an order 
in movements of Jiva and Pudgala. (-Dr. Seal.) A-dharmastikaya 
is the reverse of Dharmastikaya. 

2. For detailed explanation of Samabhirudha naya. See 
Chapter I. 
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[ The samabhirndha naya explains the etymological interpre- 
tation. So, if you intcrprete it according to the Karmadharaya 
compound, dissolve it as follows: -Jivasca sa prade^ca tasya 
svapradeso no-jlvah-a part of the animate body is no-jlva or 
slightly animate. ] 

Thus one portion of j\va is called no-jlva, just as one part of 
ghaia is no-ghhta. So, there is a third category of no-jlva like 
jiva and a-jiva sujyported by the commandments of a gamas. 

The Acarya replies to all these arguments in this way 

3Tf rl 1 T*TH , T rft I 

^ frr ir^irv$3ii 

168. Jai to suyam pam&natn to rasi tesu tesu suttesu I 
Do jiva’jlvanam na sue nojxvarasi tti. (2463) 

ft ’grT smrnT rTrft ^3 ?*3 ^k% I 

168. Yadi te s'rutam pramanam tato rasi tesu tesu satresu | 

Do jiva’jivanam na srute no-jivarasiriti. (2463) ] 

Trans. 168. If the holy Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but) 
not the category of no-jivas. 2463. 

fts i a* ^ sroft ^ ^3 

5^-sifa$q1 to =q wft 

q'jojxn 3 snfcn ” 1 to, 

“ or 1 wm 1 ntTO ! |Rnr wm, <r m- 

q” | TO, ‘ifat 
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wi * 5r *r ftswrffcr, fa*- 

D. C. 

Acarya : — Since you quot expressions like “ dhammai dasa 
vihai etc., you seem to be a follower of the Holy Writ. If you 
really believe in the authenticity of its sutras, you should note 
that they are in favour of the two categories of jivas and ar-ji- 
vas only. 

It is said in Sthananga Sutra 3 that “ Duve rasi pannatta 
tam jaha-Jiva ceva, A-jiva ceva. ” 

[Only two categories are taught; the category of Jivas and 
that of A-jlvas. ] 

It has also been mentioned in the Anuyogadvara Sutra 
“ Kaiviha nam bhante 1 davva pannatta ? | Goyama 1 duviha pann- 
atta, tam jaha- Jiva-davvl ya, A-jlva davva ya. ” 

[ Of how many types are the elements, O Lord 1 known ? 
O Gautama ! They are of two types-Jivas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra 4 that “Jiva ceva 
A-jiva ya esa loe viyahie.” 

[ They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from other Sotras, but there 
is no reference of the third category of no -jivas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Skklhantas. 

The desas of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They are 
merely imagined as different entities for the sake of argument. 

3. Vide Sthananga Satra, Adhyayana 2. Uddeia 4. Sutra 95. 
piage 81. (Agamodaya Samiti edition.) 

4. Vide Uttaradhyayana Sutra, Adhyayana 36 (Jiva-jiva 

ffthtft*) 0*th3 2. 
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Similarly, 'tail etc. are also one with the bodies of animals 
like house-lizard etc. on account of their intimate connection 
with each other. 168 (2463) 

And hence, they are taken under the category of jiva and 
not of no-jlva ( as you say ), in the following way, 

^f*TrgfTTr*T3ft rT^TJT5f<JT llWlRtf^ll 

160. Gihakoliyaipucche chinnammi tadantaralasambandho I 
Sutte’bhihio suhum a muttattanao tadaggahanam. (2464) 

^sfWffrT: ^WSIJrTr^rRrT^'JTq; llWIRtf^ll 

169. Grihakolikadipucche chinne tadantaralasambandhah I 

Sfltre’bhihitah suksma’imrtatvatastadagrahanam. (2464)] 

Trans. 169. With regard to the tail of house-lizard etc. 
being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 

1**TT *Ttf[T 

f <5% ^ trtr^ q ^ <n, ftlfl WT, 3RT%515T 

WT % SRRT ^ fa q ?tf! ? \%r%\ $51 1 |f & 

V\ l 3T, ^T, % faif&%*l *T, 

arcpqfai *i, sgwfli wt, anfourfai wi, *r, wmvfo i m 

^ sfrniwm f%fo 3n«nt i z'mi fMH *1 ^ ? i 
sra? 1 uti sw” sfa i qfa & sffas&rraf 
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M ssRcwnj;, sfcn&rRf 

far sfarj^rnr strnr^w ^pifaiRr iiWvii 

D. C. Even when parts like tail etc. of animals like house- 
lizard etc. have been dissected by means of instruments like knife 
etc., the Sfltra, undoubtedly provides for the internal connection 
of atoms of jivas in the intermediary region between body and 
its parts. 

The Bhagavatl Sutra speaks of the same principle: — 

Aha bhante ! kumraa kumvuavaliya, goha gohavaliya, gone 
gonavaliya,. manuse manusAvaliya, malaise mahisavaliya, bbsiip 
ram duha va, tiha va, asaipkhejjaha va, chinnanam je antara te 
vi gam tekim jivapaesehim phuda (Hanta phuda) Purise gam 
bhante ! antare hatthega va, paena va, anguliya va, katthena va, 
kilincena va, amusamane va, sammusam&ne va, alihamane vft, 
vilihamage va, angayarega va tikkhenam satthajaegam ftchinda- 
mage vft, vichindamane va, aganikaegam samoluhamage tesim 
jivapaesagam kiuici abaham vi-baham va uppabi viccheyam 
va karbi ? ( No igatthe samatthe ) No khatu tattha sattham 
sapikamai. ” 

[ And, O Lord ! are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also ? Are thby divided into 
two, three or innumerable particles of jiva, so that, they are ex- 
hibited as the particles of jiva, even in their intermediary regions ? 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc ? 

“ No, that is not the right implication. A weapon does not 
go beyond that. ” ] 9 

5. WlfliT ’TTSPF I 

— ( ) 



Vada] 


Nihnavavada 


: 177: 


Thus, the StJtra lays down the principle of the internal 
relation between the jiva and its pradeias in the intermediary 
regions between soul and body. 

But since Karmana body is incorporeal, the atoms of Jiva 
arc not apprehended in spite of their being present in the inter- 
mediary regions 

These are not apprehended even from movements etc. as in 
the case of body, tail etc. 169 (2464) 

Because, 

170. Gajjha muttigayao nagase jaha paivarassio I 

Taha jlvalakkhanaim dehe na tadantaralammi. (2465) 

|>ren ^r^TfTi w i 

rTOT * rT3[7?TTr^ II^IR^MI 

170. Grahya martigata na lease yatha pradiparasmayah I 
Tatha jivalaksanani dehe na tadantarale. (2465) ] 

Trans. 170. Just as rays of a lamp (become) apprehen- 
sible (only when) accompanied by a concrete object, and 
not (when spread) in sky, so also, the characteristics of a 
living being, (become apprehensible) (only) in body, and not 
in (its) intermediary space. 2465. 

i srw w 

m\ ?r 3 arrof srcjcn:, m 

D. C. The rays of light proceeding from a lamp are percei- 
ved only when they come in contact with a concrete object like 
ground, a wall, verandah, or darkness, but not when spread in sky. 
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Similarly, various characteristics of a living being such as its 
speech, breathing in, breathing out, running, galloping, vibrating 
movements etc. arc recognized only on body and not in its inter- 
mediary space. 170 (2465) 

sr V k ftf ^ II WlRtf^ll 

171. Deharahiyam na ginhai niratisa6 natisuhnmadeham va I 
Na ya se hoi vibaha jivassa bhavantarale vva. (2466) 

[^ffl^rl * OTtrT T*ITTn$nTT I 

sr ^ v&tk fVmrr sfcrpr n wiRtf^n 

171. Deharahitam na grihnati niratisayo natiscksmadchamiva | 

Na ca tasya bhavati vibadha jivasya bhavantarftla iva. 

(2466) ] 


Trans. 171. Just as the soul is not able to apprehend 
a body having an extremely minute form, so also, a person 
who doe? not possess superhuman powers, is not able to 
perceive ( a soul ) without body. That soul is not damaged 
< in any way ) as In { the case of its state ) intermediary 
between (two) lives. 2466. 


ifter-M £vBK*lH 

ftRfow tawraraftroftit 5 f*i$ 

IRV^tl 


D. C A jira ia not perceptible, if it is not accompanied by 
tjfjtfyr, Ufa, a person who has not attained an excellence like Ab- 
|b, fc not able to perceive the soul unaccompanied 
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On the other hand, the soul id, also, not able to apprehend 
ah object which is suk&ma or extremely minute ih form. 

Like the atoms of jiva in the Karmana state, Jiva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sotras mentioned before. 6 

Rohagupta : — Just as a separate pieos of gha to fallen in the 
street, is known as no-gha\a ( or a part of ghata ), why should 
tails etc of jivas like house-lizafd etc. be not taken as HO-fivctS 
(parts of Jiva) when they have already been out off from the 
respective main body ? 

Acarya: — No. It is not proper to do so. 171 (2466) 


For, 


172. Davvamuttattakayabliftvadavik&radarisaijao ya i 

Avinssakaranahi ya nabhaso vva na khandaso naso. (2467) 

[ ft i^r I 

srtorerww *r*r*r f* sir itwitw^otf 

172. Dravyamcrtatvadakritabhavadavikfiradarsanacoa I 

Avina^akaranacca nabhasa iva na khandaso na^ah. (2467) ] 


Trans. 172. Sihce the matter (of which jiva is formed) 
is abstract, and since it is immutable, indestructible, and spoil* 
taneous, like sky, it could not be destroyed by port. (2467) 


, fftfr *r«fv towWI' 

W i »ti “Wn" w tfo irW«h 


6. Vide verse 2464. Again, 

^ A%., >. — . . — _ a- MMi ski da. 

it wwtjwi THh'^^vb wj v t '■m wr a 

i AjGfc«M UttKyMOHI /‘pSsht&rt.®* \ 

\ mn\ <Wf\ nWi/ 
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D. C. Like sky, it is not possible to destroy soul, by means 
of dividing it, into various parts. Because, jiva is made of ab- 
stract matter, and it is immutable, indestructible, and spontaneous, 
like sky. 172 (2467) 

And if the theory of destruction by parts were accepted- 

rlTft *T *T 11*^11 W^ll 

173. Nase ya savvan&so jivassa naso ya Jinamayaccao I 
Tatto ya animukkho dikkhavephalladosa ya. (2468) 

[ TOt ^ sftro snsnsr ftrsmTOnn i 

?T?nsnf?PRfeft U^IRWH 

173. Nase ca sarvanaso jivasya nasa^ca Jinamatatyagah | 
Tatascanirmokso diksavaiphalyadosasca. (2468) ] 

Trans. 173. And in case of accepting this sort of destru- 
ction, there would also be entire destruction of jiva, (result- 
ing in) the rejection of Jina mata (the Siddhantas of the 
Tirthankaras). Then, there would be nothing like Pinal Eman- 
cipation and faults such as the futility of the observance of 
Diksa (asceticism) etc. (would arise) 2468, 

, mm \- 

to ^ i to dk rat 

w ni&t, m ^ s^to^to srortfa i 

ft * ^ i 1 W ? tot 

Wft*' 3 ^ ^TO 5vRt, ^^^TOT*ft^*TftlTO- 

| fopft ft #TO StT* sItT 
ftft? ^ I I ft ffsft TOft^qfFTT? I 

TOft arafroi” TOTft I srat sftTO sfor s*g- 
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^ q^ran#, w ^ 

T'jfa ^ddl^W fSTTft ^r- 
fafo, * #TFI ?TO I s^sifer^r s*p^- 

sE*r«ia q«r I I ajktfaRrffo^ 

fl ^ * 3 #re<r, fotfo wfa- 

g*nw*rc*fftfir irv^ii 

d. c. 

Acarya: — If a jiva were taken to have been damaged by 
the blows of weapons etc. it would gradually meet with complete 
destruction. For, that which is partially destroyed, is naturally 
susceptible to complete destruction, as in the case of ghata. So, 
if you take jiva to be susceptible to partial destruction, it would 
naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
According to them, neither complete destruction nor complete 
production of an existent being, is achieved. 

It is said, “Jiva nam bhanto I kim vaddhanti hayanti ava- 
^thiya? etc. 

[ O Lord ! arc the jivas susceptibe to increase or destruction ? 
Or, do they, remain what they are ? “ 0 Gautama ! they neither 
increase, nor perish, but they remain what they are. ” ] 

Thus, by accepting the view of complete destruction of jiva, 
you will chiefly violate the principle of the Jinas (Tirthankaras). 

Secondly, in that case, there would be nothing like Moksa. 
For, in absence of Jiva, who would attain Moksa? And, when 
Moksa does not exist, nobody would see any sense in observing 
diksa and such other religious rites. 

Thirdly, with the destruction of all jivas one by one, the 
whole world will be deserted. 

Fourthly, in case of all pervading negation, since all the 
actions, good or evil, will perish without yielding fruit, the fault 
of krita-nlia 1 will arise. 
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Thus, it is utterly improper to believe in entire destruction 
of Jiva. 

Rohagupta : — Parts suoh as tail etc. of animals like house - 
ItsSard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do yon refuse 
to take such parts aB tid-jvds ? 

Acarya — Such parts do not actually belong to Jiva, but 
they belong to the gross body which invests the soul. 

Since Jiva is a-ftlbtta, it is not possible to divide it into 
parts. 173 (2468) 

Again, Rohagupta raises a question and the Acarya replies — 

wrr i 

174. Aha khandho iva Bftnghlya-bheyadhammS Sa to vi savvesim \ 
Avaropparasankarah suhligunasankaro patto. (2469) 

[ «r«i v* rteftsfa tgritrflc i 

TOTTOWTJ trrm litutfiRtf^ll 

174. Atha skandha iva sanghata-bhedadharma sa tato’pi sar- 
ve6am i 

Parasparasankaratah snkhadigunasankarah praptah. (2469) ] 

Tfflns. 174. And, If that is (taken as) susceptible to asso- 
ciation and dissociation, like a concrete object, then also, on 
account of their inter-combination (with each other), all obje- 
cts will attain inter-combination of the properties like happi- 
ness etc. 2469. 

aw 353*5^ ^ sfoo 

7. Apprehension of an otject as destroyed, in spite of its 
being existent. 
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mzmwi fa^cro* »r^ft, Ri #re*irTO#r- 

4k 4%**% 3 ftsm %m #t to* $r \ w 

5fi%sft s^TOift h to *ftror *ft <tTOffa*w I 
3f5r ^nmni- *A ft TOift” TOft ^ sft sftraft 
fffat sfaRT tohsto: prrftgiiTOJ m* • *51% *raft-TO> 
#ITOf^W$*wfft3 Jjr»5TOlftTO TOTOft* $ 

w£ to 35T ^Jsrot^TO R^refor, topto *3 m, 
*ft# s&fftiJTT vmi ^ift3<n^4 i <toto $to*u to- 
**n$TOir»m TOift TOfaft irv^ii 
d. c. 

Rohagupta : — Since Jiva appears as a body of parts like a 
concrete object, there would be no harm if we take it as susce- 
ptible to association and dissociation. Just as a part of one 
pudgala-skandka is united with another, and sometimes disso- 
ciates itself from it, so also, some portion of a jiva combines 
itself wiih another jiva, while some other portion may dissociate 
itself from the jiva. Thus, since jiva is susceptible to association 
and dissociation, it will always bo in contact with some portion 
or the other, even when some of its portions have already been 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya : — In that case, jivas of the whole Universe, Witt 
attain inter-combination of properties like sukha etc., on account 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, 
is combined with some other jiva, its own properties of happi- 
ness or misery, etc., would be attached to another jiva, whose 
properties, in turn, would be attached to the first jiva. 

In this way, all jivas will undergo inter-combination of pro- 
perties like sukha etc. resulting in the destruction, of an action 
that has already been performed and attainment of another that 
was never performed. In order to stop such cdnftisions, we should 
not take jWd to be susceptible to association and dissociation also. 
lT4t (B469) 
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Here there is another difficulty also : — 

3T* srfagift fir rr^ft I 

sftefkr ?rfN sfH* & ii^hiiwmi 

175. Aha avimukko vi tao no-jivo to paippaesam tc I 
Jivammi asamkhejja no-jiva natthi jivo te. (2470) 

[ r^sftr srfaq^ifl- ^ I 

^rrHrT 3fta^ilW!lw°ll 

175. Ath&vimukto’pi sako no-jivastata'n pratipradesam te I 
Jive’samkhyeya no-jiva nasti jivaste. (2470) ] 

Trans. 175. And if Jiva is taken as no-jiva, in spite of 
its being unseparated (from its parts), then they, (no-jivas) 
would pervade every small atom, there would be innumerable 
no-jivas in a jiva, and (ultimately) there would be nothing 
like jiva. 2470. 

effect TO 

i ^ <nr ^#4- 

#iTOn, #rnr :iw°n 

d. c. 

Rohagupta : — In order to prevent the difficulties mentioned 
before, you may not take jiva as different from its small regions. 
But, just as a small part of Dharmastikaya, which is not actu- 
ally different from dharmastik&ya, is said to be no~dharmastika.ya 
( a slight predicament of dharmastikaya ), what harm is there in 
taking a small region of jiva associated with jiva itself, as no- 
jiva ( or slightly animate ) ? 

Acarya : — In that case, every small particle of the jiva being 
occupied by a number of no-jivas, there would be plenty of no- 
iivas in one single jiva. And as the entire soul will be pervaded 
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completely by no-jivas, there would be nothing like jiva at the 
end. 175 (2470) 

Pointing out the possibility of one more difficulty, the auth- 
•or states— 

rrqn&m fa ^’T'T^T^'T^T ;ft3T3rfa % I 

Sr fafa *ifar far ? il WHWSII 

176. Evamajlva vi paippaesabheena no-ajiva tti| 

Natthi a-jiva koi kayarc tc tinni rasi tti 1 (2471) 

["wsffar arfa srfasfa^r^* ^fr a r ^ fV^r ?fa \ 

5T ^ spft TT^FT ffa ? II?VS^IIW?]I 

176. Evamajlva api pratipradesabhodena no-ajiva iti I 

Na santyajivah kecit katare tc trayo rasaya iti ? (2471)] 

Trans. 176. Similarly, a jivas (or in-animate beings) will 
also become no-ajivas or slightly inanimate ) by virtue of 
( there being ) distinction of every single particle. There would 
be nothing like a-jiva ( or inanimate beings ) left ( in that 
case ). ( And hence ), how would three categories be possible 
according to you? 2471. 

^anffcn:, 

araMtar: * sfcr, <rcniq*nirfo 

air i ^ ^ 

3Rt ^ ^Rrarat nfafferr:, 

? t ft I TOI* * alNfiwra 

D. C. The same will be the case with a-jivas or the inani- 
mate objects. A-jivas such as dharmastikaya etc., objects with 
aggregation of two atoms and gha$a etc., would be known as 
no-jivas (or slightly inanimate objects) by virtue of their being 
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one or the other portions of a-j'was. Further, even atoms that 
arc actual portions of an a-jiva object, would be known as no- 
ajivas. Thus, in the whole of an a-j\va or inanimate object, no- 
ajWatva will be found in every atom, and there would be nothing 
like a-jivatva left at the end. 

Consequently, the theory of three categories (viz Jiva, A- 
jiva and No-jlva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only :-viz No-jivas and No-a-jivas which proves 
to be self-contradictory. 

So, all these difficulties drive us to the conclusion that jiva 
never perishes entirely, and that there can never exist a category 
of no-jwa in addition to those of Jiva and A-j\va. 17G (2471) 

However, no-jiva cannot Iks said to exist. Because, 

fafa ^ ^ fa ? i 

fa far II^IRWII 

fa cT fafa =^rTTR HTH^rfa I 

sftat rT^T ^nffaT, sfoffaT *T ll?V94IR Wll 

177. Chinno va hou jivo kaha so tallakkhano vi no-jivo ? | 
Aha evamajivassa vi dcso to no-a-jivo tti. (2472) 

178. Evam pi rasao te aa tinni catt&ri sampasajjanti I 
Jiva taha a-jiva, no-jiva no-a-jiva ya. (2473) 

[fafa ^ 3lfa: H rT^TOitsfa sfrjffaj I 

9T^Wsffa^TTfa sftsnffa ffa II^MWRII 

^^rrfa 5T 5fTT«rr^TT: I 

sffarcrreTsgffar srbffar sfranffarsT 

177. Chinno va bhavatu jivah katham sa tallaksario’pi no-jivah| 
Athaivamajivasyapi desastato no-a-jiva iti. (2472) 

178. Evamapi ra^ayaste na trayascatvarah samprasajanti I 
Jivastatha’jiva no-jivs no-a-jivasca. (2473) ] 



V5da ] lS T ihnavav&da : 187 : 

Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte- 
rized by it ? And if (it is) so, then, a portion of a-jiva will 
also become no-a-jwa. (But) even in that case, there would 
not be three categories (as proposed) by you. (There would 
be) four categories viz : 1. Jivas ( animate beings ) 2. A-jivas 
(in- animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. 

site:, q*q #rcq qsj<mfq wiral q^nteft qqqy 

g^rfq^nqiq %q t§qi qtfiqt q”^ ? i qqfq-qTqfsfo 
^tf&Bnftq: sftqt q°q^, q qwft 

qqqq%sft *ftqt 

q qq ^ftqqjqqqisq fqvflq^ ? ^fq I “qf qqfqft ” 3 $q 
qfcwq: qfetfq 3^rf^qRq?[qqqt qtsftq qt*q?f, q $q: rtas- 
*cqqqq ?<q& I srq 1 qt fa” qqqift 3 r#r^nfq qsr^^t 
qfa*ftq: qmtfq, q^q^qteftqqfqfq 1 q*t%q q fafeq; qq fqqqq- 
tfifq %q; 1 qqq; 1 w> iRi^-qq “#qifq ” qqq t q*gqq*qqfa ^ 
qqqr qq qq qqq ^ q q^, fq^ qqrct wuqqqqfor 
qw-sftqr:, qqrssftqr:, qfatar:, qfaqtafafq iiwq-w^i 

d. q. 

Acarya : — House-lizards etc. come under the category of 
jivas by virtue of their movements etc. in spite of their move- 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., that are cut off from the body, should also be known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no-jivas, 

Rohagupta: — Parts like tail etc., should definitely be called 
no-jivas in spite of their having characteristics of jivas. 

Acarya: — In that case, a portion of an a-jiva object like 
gha^a would be known as a-jiva. 
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Thus, according to this theory of yours, there would be four 
categories- viz Jiva, A-jlva, No-jiva and No-ajlva-in stead of 
three mentioned by you in the Royal Assembly. 177-178 (2472- 
2473). 

Also, 

3Tf ^ a r s fi Mfc ft fa l 

faat fa anfaft far * fa fa ? 11 wirwwii 

179. Aha te ajlvadeso ajivaslmannajai-lingo tti | 

Bhinno vi a-jivo cciya na jivadeso vi kim jivo? (2474) 

[sta ffa i 

* sft*^(fasfa fa sffa ? ii^irwii 

179. Atha te’jivadeso’jivasamanyajati-linga iti i 

Bhiilno’pyajlva eva na jlvade^o’pi kim jivah ? (2474)] 

Trans. 179. And, if a portion of a-jiva, though separated 
( from it ), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jiva also, be taken as jiva? 2474. 

m snfafaw i gsnsforc* 

<7b I cfffc sfofaftsfa fafaft 

OTift ^ irwni 

d. c. 

Acarya: — When you take a part of a living being, though 
separated from its main body as a-jiva, and not as no-ajlva 
because its jati (species) and linga (gender) are common to a-jlva 
you have all the more reason to take a portion of jiva as jiva 
on account of their jlti and lihga being common. 179 ! (2474) 
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In support of the same argument, the author continues— 

ft f ifftt z* I 

3T$ frT * sfftt |l?<r®«WHfl 

180, Chinnagihakoliya vi hu jivo tallakkhanehim sayalo vva | 
Aha doso tti na jivo a-jivadeso tti no-a-jivo. (2475) 

am fft ?! fft tft-arsfft: 

180. Chinnagrihakolikapi khalu jivastallakSanaih sakala iva | 
Atha de&i iti na jivo’jivadesa iti no-a-jivaha (2475) ] 

Trans. 180. Even a dissected house-lizard is, in fact, [iva 
( or an animate being ) like the whole ( house-lizard ) by vir- 
tue of its characteiistics (as a living being). And if it is not 
jiva because it happens to be a part ( of jiva), a part of 
a-jiva will ( probably ) become no-a-j\va. 2475. 

w qfhpifsf^t ^ mmi 1 arc 

faft, 

^i#r #r^i *i£n% 3f3ftawft ^ Jf 

*htf&n3ftar^ I ^sqqsfa^ftsft ift 3T5fa ^ STf^r * I 
w ^ ^ ifft^g^jf^rt ift uwmi 

D. C. 

Acarya: — Like the whole of house-lizard, -its .part (say a 
tail) cut off from the body, is also jiva, onacoonnt of its move- 
ments eto. 

Rohagupta : — Since tail happens ‘to be only a part of house- 
lizard, it oannot be called jiva. Jivatva exists only in the whole 
ofjiva. 
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Acarya: — Then, a part of an a jiva (or inanimate) object 
like ghata will also cease to be a-jlva and thus be probably 
called no-a-jiva, in which case again, there would be four cate- 
gories : Jiva, A-jiva, No-jiva and No-a-jiva. 1.80 (2475) 

In reply to the argument that the system of samabhiradha 
naya accepts the jiva pradesa as no-jiva, 

wfafte f?r w ^wfwf wwfwF^t fk l 

WWTW WWrWTTfWTW n^IRWII 

w % I 

* W gw W ll?^^IR«vsvs|| 

W W Ttfw^wfw^ gw ^ fw I 

arwt fk wart sftwTsftwrffw ft fw uu^iiw^ii 

181. No-jivam ti na jivadannam demand ha samabhiradho vi | 
Icchai bid samasam jena samanahigaranam so. (2470) 

182. Jive ya se pahse jivapafese eva no-jivo I 

Icchai na ya jivadalam tumam va gihakoliyapuccham. (2477) 

183. Na ya rasibheyamicchai tumam va no-jivamicchamano vi | 
Anno vi nao necchai jivajivahiyam kim pi. (2478) 

[wtaftwfwfw w ^fwf wwfww^tsfa l 

jNtfw wwiw ^w wwrwrfWw w? IlMlRtf^ll 

sftw w w^it sftww^r <?w wfaftw: I 

W W *ftW5W cWfwW II^IIW^II 

W W Tlftl^fwwfrT cwfaw wtsftsrfw^STwfa I 

WWt ftwfw 

181. No-jlvamiti na jivadanyam desamiha samabhiradho’pi | 
Icchati braviti samasam ybna samanadhikaranam sah. (2476) 

182. Jivaica sa prade^o jivaprade^a eva no-jlvah I 

Icchati na ca jivadalam tvamiva grihakolikapuccham. (2477) 
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183. Na ca rasibhcdamioehati tvamiva no -ji vamiechannapi | 
Anyo’pi nayo necchati ji vajivadhikam kimapi. (2478)] 

Trans. 181-182-183. Even the system of Samabhirudha 
naya (does) not (take) a part (that is) different from jiva 
as no-jiva, but mentions it merely as a compound ( laying 
down both of them ) in the same case. According to that 
( system ), the portion of that which is animate ( jiva-pradesa ) 
is no-j\va. (But) this does not accept a part of jiva like the 
tail of a house-lizard ( which is separate from the body ) as 
no-jiva as you (assert). Although admitting (the category of) 
no-jiva, this does not allow for difference in categories as you 
(allow). Other systems also do not admit anything beyond 
jiva and a-jiva (2476-2478) 

I i ? I i 

wwwn sniRifa to- 

RJTHTfW'JlRJTm 

rri wA i ^raftssrfaira 

pi I aforarcft vfa* starts: 

s rr “ ft ” s r* 

m j^ifaps bffi sifowflft i sift % 

#iRft«RRrt ^#r^RTRskr^ i 

g^ns^ftfq i 

<RRR<ftR Rqrc R$RJ$ftR m IR wrirvw»irvi9*ii 
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D. C. Even in the statement -viz Jive ya ye paese, ya se 
sapaese no-jive " of Anuyogadvara Sutra, the samabhirtiAha 
naya does not admit a part separated from j\va as no-jiva but 
only that which is intimately connected with j\va. This naya 
interpretes the statement thus: -A part of the animate region is 
no-j\va. Jiva-pradesa is here explained as a karmadharaya com- 
pound and not as a Tat-purusa one. Jiva therefore becomes the 
adjective of pradesa, meaning thereby “ Animate region. ” Thus, 
according to the samabhirfldha naya, a part of the animate region 
is no-jiva, and it does not take anything different from the ani- 
mate region as no-jiva as you take. 

How would the third category be found in such a case ? For, 
although, considering the existence of no-jiva, there is no differ- 
ence between ji va and no-jiva according to the Saiuabhirudha 
naya. No-jiva is nothing but a part of jiva and hence there are 
only two categories viz jiva and a-jiva. (which naturally includes 
no-jiva.) Other nayas, also, do not admit anything like no-jiva 
as different from jiva and a-jiva. The category of no-jiva there- 
fore, seems to be an original conception of nono but yourself. 
181-183 (2476-2478) 

Even further than that, the Acarya argues : — 

n 3rf mft 1 

184. Icchau va samabhiredho desam no-jivameganaiyam tu I 
Micchattam sammattam savvanayamayovarohenam. (2479) 

185. Tam jai savvanayamayam Jinamayamicchasi pavajja do 
rasi i 

Payavippadivattie vi micchattam kim nu raslsu? (2480) 
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rT^ ^nT*T<T ^ FT^ft I 

*T^Rnrf?r<TT*irsfa f*r«^rr# fi 3 *rf$T5 ii?^MRVtt<>ii 

184. Icchatu va Samabhirudho dc^am no-jivamaikanayikam tu I 
Mithyatvam sauiyaktvam sarvanayamatoparodhena. (2479) 

185. Tad yadi sarvanayamatam Jinamatamicchasi prapadya- 
sva dvau rasi | 

Padavipratipattya’pi Mithyatvam kim nu rasisu. (24.80) ] 

Trans. 184-185. Or, let the system of Samabhirudha 
( philosophy ) admit ( the existence of ) no-jiva. ( But ) that 
being supported by one system (of philosophy) (alone), turns 
out to be false. That which is supported by all the (philoso- 
phical) systems, is accepted as true. So if you (really) wish 
(to follow) the principle of Tirthankaras, then accept ( the 
theory of ) two categories. For, even by twisting a syllable, 

( you are led to accept ) falsehood; what ( to say ) about the 
theory of) categories. (2479-2480). 

Tisft, 3r^«n~ 

fa fa ^ i 

^4 frr^tsfa 1 H l n 

^fa ^fadfad^Tlfa ftsqreRiqsfa, fop *rfas 
fasifaN^n ^ * *fa«?fa ? irwiiwoii 

d. c. 

Acarya : — Or, let the Samabhirudha naya itself accept a part 
of jlva as no-jiva, like you. But that ‘theory being supported by 
only one naya, will become utterly unacceptible like the theory 
of oakyas. For, a principle which i& jointly supported by all the 
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philosophical systems, i» alone taken as acceptible. So, if jroa 
really want to follow the doctrine of the Ttrthahkaras Which is 
supported by all the philosophical systems, you shall have to 
adult only two' categories : 1. The category of jivas or animate 
being* and 2. The category of a -ji vas or inanimate objects. 

Otfrenvise, 

Payamakkharam pi ekkam pi jo na robi suttaniddittham | 
Slsam royanto’vi hu micchadditthi muneyavvo |i 

(If otte dislikes only one syllabic of a word in a sotra, and 
lifted the rest of the Sfitra, then also, his view-point should be 
recognized? as false belief. ]' 

According to this rule, if misinterpretation of even one sy- 
llable results in acceptance of falsehood, what to talk of misinter- 
preting the whole theory of categories? 184-185 (2479-2480) 


ft- •srroranjft * 3fa{* rraft fj^rr i 

m uf RlWnfTTH I 

iff ^3jW»ft*W»TPJT | 

TWtfTWisfifMi ^ferT-sstrftxrm wmim u^nw^ii 
fa TOftnsrf ft wni *ri i 



i 


Hr n wft ft ntvrrc^HH 


186. Evam pi bhaijtjamaijo na pavvajjai so jao tao guruga | 
Cintiyamayam pagattho nasihai ma bahum logam. (248 1)* 

187. To 9MH riyasabhae niggityhami bahulogapaeoakkham |, 
S afety naw^vasid htohi agjejjhapafekho tti. (2482) 

iff. To Salfiohdiswaptira# taya» na«vagtyamagg3nam r * 
KuyiiHlyMKitiafyf stsi^yariySga chatoaMa. (2488) 



ifofe ] &ilw^a**da : 

189 Ekko vi navaaijjaa jahe to bbaijai nat»:wd nSbain i 
Satto sdum siyanti raj|akajja^i me b bagav^ra. 

190. Guruna’bhihio bhavao s un a v&nafcthamiy amQttiy am bbftijiyaw I 
Jai si na satto soum to nigginhamipam kq,llam. (248^) 

fafoTrTO 5T^t Wr 

rTrft I 

<Jc& TO 

$&fW<ftfirT: fTOTOTT^f ** TOW 

<f«Ktsftr 3TTTO"# TOT IfA -rofk TOfWf^4 
TORt #^fT TOTOTO?f«T ^ W»TTOl 

tow sro’JTrSfTOfro?; vrf^TOt I 
TO&r 5T TOW TO* ?R9^ 

186. Evamapi bhanyamago na pcapadyate m yata^ato 
Cintitanoayam pranasto na^ayatu m» babwp kkaj»,(24§i) 

187. Tato rajasabhayam nigrilmatni bah-ulokapratyaksam 4 
Bahujanajftato’vasito bhavedagrahyapaksa id. (1482) 

188. Tato Bala&inripapurato vadam nyayopanitamargagaml 
Kurvatamatitak ^isyacaryanain sadraasah. (2483) 

189. Eko’pi navasadyate yada tato bhanati narapatirjBabaoi I 
^aktah srotuip sldanti rajyakaryapi me Biwtga^l^ja^) 

190. Guruija’bbibito bUavatah sr&vaS arthaoudaDlijwd 
Yadyasi na 3aktah 3rotum tato nigrihtjami kalye. (2485) 

Trans. 1 86-1 87- 188-1 89 -4 90. Though petsaaded Jo J^s 
way, when he was not convinced, tjie preceptor thought ‘This 
M has been corrupted, but kt him nod C3£fl*pt ,ibe jrorld. 
J M> therefore detent him in Ike adds! ti me# m&e M 
the Royal Assembly. He will be known . m/my m 
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defeated, (and hence) his theory will be unacceptible.” Conse- 
quently, the preceptor and the pupil passed six months in 
discussion of (the various) systems of philosophy before the 
King Bala^ri. When neither of the two was defeated, the king 
said “ Revered Sir, 1 cann’t witness this any more. (My) state- 
affairs are getting delayed. " The preceptor replied “ All this 
was told for your guidance. If you are not able to hear (any 
more), I shall defeat him to-morrow. (2481-2485) 

ft ” f rd Wl ft?R ?T5IiTRr- 

TO: I “it ft” 

m'> i “ 5n4Mt<nTOi fa ” ifaft w*fa 

%fa swamfonri Jmft, iitijftit riftatsraif- 

aiw *rrol W ^ m fat ?Trc*h;ftfliTRftr 

D. C. The meaning is clear. Thinking that Rohapupta will 
not be listened to by any one if ho is defeated in the public 
assembly, the preceptor discussed with him openly in the Royal 
Assembly of king Balasri, the principles of various philosophical 
systems 8 constantly for six months. But when King Balasri 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Acarya promised to defeat 
Rohagupta on the next day. 186-190 (2481-2485) 

Then, 

fT ^frnTTTJT^t ^ ^fr v T 1 

sms A nmiR«*si\ 

8. The tracks of discussion of both were based upon Nyaya 
and hence their syllogism consisted of Pratijha, hetu, udaharaga, 
wpanaya and nigamana, 
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** <ren$t -^rf^rrft ll^lRV^n 

ftrf^niT fWl^nr ^ttt faaft | 

3ffr*T $frT3rm*T ^taTOCTPiT IRWIRVK^II 

191. Biyadine bbi guru narinda? jam meinie sabbhayam | 

Tam kattiyavane savvamattlii savvappatiyamiyam. (2486) 

192. Tamknttiyavanasfiro no-jivam dchi jai na so natthi | 

Aha bhanai natthi to natthi kirnva him ppabanddenam. 

(2487) 

193. Tam maggijjau mullena savvavatthuni kintha kalena I 
Iya hoti tti pavanne narinda- paivai-parisahim. (2488) 

194. Siriguttenam Chalugo chanxmasa vikattiuna vae jio| 
Aharana kuttiavana coyalasabna pucchanam. (2489) ] 

sT^tfrT I ^ I 

3R1 ^nrfrT ?nftrT rTrft 5TTf%rT 

rf^ TTP^rTi *fiT^T 2 1 

^ vr^fr^f?f srrit II^IRVtt^ll 

^ f^Trr: I 

hwirwii 

191. Dvitiyadine braviti gurur-narendra l yad medinyam sad- 
bhatam | 

Tat kutrikapane sarvamasti sarvapratltamidam. (2486) 

» 

192. Tat kutrikspanasoro no-jivam dehi yadi na sa nasti) 
Atha bhanati nasti tato nasti kim va hetu-prabandhena ? 

(?4W) 
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193. Tad margyaBiaoi miilyena sarvavast^ni kimatra kaleaa £ 1 
Evam bbavatviti prapanne narendra-prativadi-parisadbhlh. 

(2488) 


194. Sriguptena Sa^ulukah sadniasan vikrisya vadb jitah i 

Udftharanfinam kutrikapane catu^catvarim^ata^atena pri- 
cchiuam. (2489)] 

Trans. 191-192-193-194. On the next day, the preceptor 
said ''At is known to all that everything that exists on the 
earth is included in the Universal Shop (Kutrikapana) 9 . Hence, 
if deity ( in charge ) of the Universal shop supplies no-jlva 
( then ), it is not ( correct to assert that ) no-jXva does not 
exist. And if he says that it is not ( available ), then ( it should 
accepted that ) no-jiva does not exist. What is the use of 
logical arguments ? So, demand all things at ( various ) prices. 
Why waste time? When it was agreed upon by the Royal 
Assembly as well as the opposite party (with the words) “ Let 
it be so. ” Satfuluka was defeated by ^rigupta with the ques- 
tions of one hundred and fortyfour illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

1 !-$? ^ toft 

^ m ^ j#tf M f fsw mwfas 

swstaT sift ^ 

slM# sftemt i 3wr, sng-sfa-f srra 

3) ik a $fr- 

9. Kutrik^paija could be interpreted in this way : — Ku= 
Prithivi=Earth, world. Trika-Three, Trio- K utrika=The three worlds 
( viz. Skvsarga, Mritya and Patala) Apana=Shop. Kutrikapana could 
Sbm omvwoiwa&Xy be called Universal Shop wherefrom all objects 
Cif Oi* three words could be had. 



V«da] Nihnaravada : 

3fpm: 1 qfa3n qs^rfa qarrarofto- fast «q?$r* 
ft: qmiraqtftfot qqqfa q^ fltstqrftq qqisqft i 
3 qftfa-7 3 §|ffa I 3F^ 3 qqfo- ‘ ^fq^f^ri.* Stffafeqi qq 3 3TTW 
qqfcf I <rat ijvq^qqft ^ q ;4 sq;q* 3 *: I qq % if*- 

wn: info Wsqjr 

qq, 5 <qm%sfq(fq$ i qqqreqi^ ffaqw# qR ij*$q qtfw 
qq qtsfft #n*ftq5qftRqRq*35q qjqft q<qfa qqrfat *r qmqft 3 
faftqrqq^q l ^faq qqft-qrfar ^nftftTKr#sft 3fs?taqrqr 
qn^qnft, f% qqifortqqrqqrq ^q^qq^^jftqafrm 
l3qq?qtq?qfaq ? ?Rr 1 ^ <nm% qr-q^r qqq*3 ft ffaqa- 

q^T.*, foqq qq&q qqqfqs^q ? q?qq: 1 qq gsftqq? q^h^»r. 
qftqrRq! ftq#r gwnfo =q qfaqqsqFq, “qq qq3” ?fa 
q% qtgnrqTq'q qi^t ftsgq qt qq qrcnq ft$*qrftqrar qR Rnft 
f^I^q: 1 ^tw-ff^Biq^ qrft q^qqm ^-qs-sr^qro^m- 
^qif^mft qfeqq^rar q^qifi&q srfa, qrf^qr ^^q?qi3 
sfcqrqi&qrqq sq^q 5 ft IRtfiqiRVtev9lRttllliqtf£W 

/ 

D. C. Next day, the preceptor Sri Guptacarya said “0 kingl 
it is wclknown that Kiitrilv^pana supplies everything that exists 
in the three worlds. So, it will supply all that exists on the 
earth also. For kll means “ world ” and the three worlds are 
heaven-earth and-the nether-world, A pana means a shop. A shop 
where objects existing in the three worlds are sold is known as 
Kutrikapaija. Or, it may be called Kutrijzpkrna also. Since every- 
thing is produced from dli&tu or primary substance, jiva or eonr 
sciousness and mxda or root, they could also be said to be trija 
( product of the threo ). A place on earth where all such objects 
are sold, is known as Kutrikapana. Such Kutrikapaijas or Uni- 
versal Shops, were usually managed by merchants who used to 
propitiate a Vyaittara or semi-god 10 , who would bring fdr tfiem 

10. There are eight classes of Vyantaras : — PT&ca. THfata, 
Yaksa, HakSasa, ELhmara, Kimpurus^, Ma&oragw au^ Qtoc ft sa^ ar. 
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any object required from anywhere in the three worlds. The 
money procured by sale, was appropriated by the merchants 
concerned. 

According to another theory, these shops were managed by 
Vyantaras thsmsclvcs and not by merchants. And hence, the 
money procured happened to be their property. It has been 
mentioned in the Agamas that such Universal Shops were situated 
at Ujjain and Broach. 

It was proposed : — “ Let us approach such a shop and 
demand no-jiva as distinguished from jiva and a-jiva. If the 
god in charge supplies us the same, the existence of no-jiva 
will be accepted. But if he refuses to believe in such an entity 
as “ no-jiva" we shall have to believe unanimously that no-jiva 
does not exist. Why waste time ? Let us approach the Universal 
Shop and settle the dispute. ” 

King Bala^ri, Rohagupta and all the members of the Royal 
Assembly, consented to this proposal and proceeded to the K.U- 
trikapana. They demanded one hundred and forty-four objects by 
means of a number of questions but they could not get, no-jiva 
as distinguished from “jiva” and “ a-jiva. ” Consequently, Ro- 
hagupta was defeated. 191-194 (2486-2489) 

The one hundred and forty-four questions referred to above 
are counted as follows : — 

'sprorffr II WlRtfVH 

* iV* rUT ^ I 

srrrorsrt *r w*ir ^ *r u? VIRWH 
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gforsrr aitar^R s^nr gfWaft ^ lltVUlWVll 

195. Bhu-jala-jalana-nila-naha-kala-disa-ayS -maijo ya davvaim i 
Bhagganti naveyaiiu sattarasa guna ime agge. (2490) 

190. Kfira-rasa-gandha-phasa-saffikha paritnagatnarriaha-puhu- 
ttam oa I 

Saftjoga-vibhaga-para-’paratta-buddhi-suham-dukkham. 

(2491) 

197. Iecha-doSa-payatta etto kammam tayarn ca paneaviham I 
TJkkhcvana-vakkhevan:i-pasarana”kuncanam gamanam. (2492) 

198. Satta-samannam piya-s&magnavisesaya-vigeso ya I 
Samavao ya payattha cha chattisappabhcya ya. (2493) 

199. Pagaib agarcga ya nogarobhayanisehad savve | 

Gtimya oyalasayam pucchanam pucchio deVo. (2494) 

[ ^T^-f^Tf-ssrwr^-tr^^ spRifar i 

witn-fk H l n 

^r^^s-^cpn-TOrT^r-ss^qT^ 

*rar ^rrm^Tfffa r 

*e hwpw to*}j ^sfsrsrarStsraar irSViftWu 

sr^irs^Ttvr •n^KTWtww? I 
!jf^rTRr%W^lf¥^T?rm?T T^RT Y& II WHm#ll 

i 

195. Bhtt-jalas-jralaaa’-nila-nabhah^*kala-diga-”tmano mana&a 
drary&ni |t 

Bhagyante navaitani foptadaiagnna imtfnye, (2490)- 
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196. Rupa-rasa-gandha -phasa-samkha-parinainatha-mahat-pri- 
thaktvain ca| 

Saijiyoga-vibhaga-para -’paratva-buddhayah - sukliam - duh- 
kham. (2491) 

197. Iccha-dvcsa prayatnavitah karma tacca pancavidham I 
Utksepana’vakscpana-prasarana-”kuficanaui-gamanam. (2492) 

198. Satta samanyamapi ca samanyavisfesaka-visesa&a | 
Samavayasca-padarthah sat sat trimsat prabhedasca. (2493) 

199. Prakritya’karena ca nokarobhayanisedhatah sarve i 
Gunitastvekacatvarimsatasatam pricchanam pristo devaa. 

(2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and forty-four questions as follows :-Earth, 
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are 
called the nine main substances. Form , Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire, 
Aversion, and Effort — these are seventeen Gunas or properties. 
And there is Rarman or Action which is of five varieties viz 
Those of I. Throwing up, 2. Throwing d own, 3. Expanding, 4. 
Contracting and 5. Moving. The samanya or Genus ( divided 
into) generality of existence, general property, and (generality 
of) particular (elements). There are visesa ( particularity ), and 
s&manya ( co-inherence ). ( Thus there are ) six (categories of) 
elements 11 , of which there are thirty-six varieties. On multi- 
plying these ( thirty-six ) by prakriti or the root-form, a-kara 
( i. e. prefixing 3T to the word), no-kara (i e. prefixing to 
the word), and both together (i. e. prefixing 3T and both 
to-gether), there will be one hundred and forty- four ques- 
tions. ( 2490 - 2494 ) 

11. According to Vaisesikas there are seven elements : Dravya 
(substance) Gurja (quality) Karman (action) Samanya (Genus) 
Vi$e?a (particularity) Samavaya (co-inherence) and Abhava (Non- 
existence). Jainas do not admit abhava. 
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ff ^q-gof-q^-gmRq- 
fqqfq-qqqTqSW ^ qsqqTqrcfa W&a I qq s^4 
qqqr I q>qq? ^qTf-^-q&qTfq” qfa:, q<% sq«R:, 3ff^R5t, 
w, qq^:, f^, aiRin, m&mh 1 5 pn: qnqsr 

qqfrr, w, q?q:, Hb, ?jw, qftqmq, q^qq> w 

qqfa:, fqqm:, q^T-sq^r, gf$:, 3 ^, 5 :^, ^ iq:, 
qqR^fq I q>4 qq qq: qsrfqqq, qsiqT-q^qqq, 3T#Fiq, 
3U$3fqq, q^t^, qqqftfq I SIRR? ftfaqq, 3W S^I, SRI- 
*qq, qiqT?qR%q^ I qq 5^-gq-q*fo*pt3 ftq qqr% qqfft- 
tg: qmi?q q^q-goRqrfq, qmFqfqqiq^ 3fa#q-qqR 

-f ^-^rqmqT^RHiqi^q I 3T^ f^j qjqT^WT %fo«T- 
pqqqfor-qfqq^q qqramFqq, fqqqr&rqqf^gqT ^tt, qmpq- 
fq^qt i qfTqiqi;q-qq^ftqmsq?qq i ^-iF- 

qjqqqrfqqq^f^g: stot^, srfqq^qr qWi: i qmT^^g 
s^qjf^q qq i ^ qq^ft i fr^rqreq: i qqqjqq^ft i 

q^q^ ^^nqq: qj qqrol: qsft^Rq^qrt-qqTqf qsqrof, 
qqqqiRf gqiqf, q^qf q^qf, qqmt qmpqRR;, ftqtq-qqqrq- 
qfa qs fqqj^qi q*Rffcqq: i q*t ^ & q^qr, qqqk, 

qfaiH qqqfq¥qqq<qq^#r: srcftjftaTi q?qt qqgqqrrffcj w 
3 ' 3 RT qqfq qq 3SJ w ftq>m$q: i fqqq fqqg-qsqf|q 35 qq% 
q$fas^, qqT^qFRT q^T sfqsqiqq: qqiqf: wt, 
qw- <£ 3M ^ 5 ” sRifqiqqT, mw qsn *qr% qtoR#i 
=qiqq^r qqqjqi q$*qr 3 ^ fq#^, q«n “ artMf * ^qTfr I 
tot qfatfq qqqrqr q^qi 3^1 w-“ qt3foff W’ ^nfq 1 qqr, 
qtarcisqa^q qqqq ?tq qte*ft *{w*n w* gft qqr 

~ u q*3T3Mf ^ft” ^qrft I qq q^rfq«qfq q^q-s^BR- 

qt^Htqqfqqq^^m^qT^’ q^rqqrcr *w*n # 1 qqqfonqqqi 
qtrR^-“^ gfaqt 5> 5 ft I anq-qg ££ 3 f¥f ^ qife qq 
qiqqi qq qrc 3W 5t^q^ ? 1 ^qq., u 3Wf 
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afon-sifa^fHi ^ g^s*wfMr, ?n?q*« irftsw- 
*w^n ap$<wwsrat vw tfaid** iruvirwii 
*Wlim3lRWII 

D,. C. 1. Dravya (substance), 2. Guna (quality), 3. Karman 
(action), 4. S2mlnya (genus), 5. Visesa (particularity) and 6. Sama- 
?5ya (co-inherhnce) are the six main categories under which all 
the objects are classed. There ore nine kinds of dravya : 1. Earth, 
2, Water, 3, Fire, 4 . Wind, 5. Sky, 6. Time, 7. Space, 8. Soul 
and 9. Mind. 

There are seventeen types of Guna: — 1. Form, 2. Taste, 8. 
Odour, 4, Touch, 5. Number, 6. Shape, 7. Length, 8. Distinction, 
9. Combination, 10. Separation, 11. Remoteness, 12. Vicinity, 13. 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Karman is divided into five types: — the acts of 1. Throw- 
ing up, 2, Throwing down, 3. Expanding, 4. Contracting and 5. 
Moving. 

Samanya is three-fold: — 1. Existence, 2. General Property 
andi 3. Generality in particular. Three types of samanya are ex- 
plained in two ways viz (1) SattI or existence means acceptance of 
dravya, gup. and karman as existing. Samanya means quality 
of being dhavya and guna etc. while samanya-visesa constitutes 
qualities of being prithvi, jala etc. (2) The general case of gene- 
rality ( mabksilmlnya ) covers everything and hence has no alter- 
native;. Safcta or existence admits the various substances as drnvya 
while dravyatva, guijatva eto. constitute samanya-vi&sa. 

Aooording to others, mahas&manya and satfa are exaotly 
opposite to each other. ' 

Viie$a is final distinction and samavaya is co-inherence or 
intimate connection. 
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Thug, there are six main categories of substances of which 
there are thirty-six varieties in all. Each one of these, was 
demanded at the Kutrikapana (a) in its original form (b) with 
the prefix 3T. (c) with the prefix (d) and with both the prefixed 
( w and Wt ) together, one after the other. In this way, (me hun- 
dred and forty- four questions in all, were put before the said 
Kuirikapana. Take for example the case of prithivl. While dema- 
nding prithivl, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-prithivi No- 

prithivi (wt-'jfijtft) and No-a-prithiv\ are respective- 

ly made. 

On demand of prithivi, its existence is inquired. Similarilyty, 
on demanding " no-jiva ” if the deity in charge satisfies the 
demand, it is taken for granted that “ no-j\va ” exists. But if the 
demand is not fulfilled, the existence of no-j\va will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 

Now, explaining how the various demands were made and 
fulfilled, the author states — 

fk % I 

fa IRoaIRtfVW 

200. Pudhavi tti dbi letthum deso vi samaijajai-lifigo tti | 
Pudhavi tti so’pudhavim dehi tti dbi toyakn. (2495) 

wnwsnfa-t % *fcT I 

200. Prithiviti dadati lestum de^o’pi samanajati-liiiga iti | 
Prithivlti so’prithivim dehiti dadati toyadi (2495)-] 

Trans. 200. (On demanding) “ earth ” he gives a temp of 
earth. (For), even a part is of the same genus and gender, 
(and hence) is nothing (but), prithivl. But when asked that 
“Olve us a-prithivi * he suppMes water etc. (2495)' 



: 206 ; Jinabhadra Gani's [ The sixth 

mfati i snf-anrcp- 

I %T\ | fcr: ^ 

^tsfq “55ft fa.” 2fa% *F?T®IT, 

faw**r ^ *rarc^ 1 f5 to sfa#*- 
Sflfaj^faf ^ ‘sfasft' ltd ^TOSTOTO^, ^1 t^ppnft, 

zm\ ^ %g:, srtr; ifaftfa 1 “sisfaff ^fi” ^ *nfask*ft 
5FR3fa IIWHII 

D. C. On demand of “ prithivx ”, the deity in charge of the 
Kutrikftpana supplies a lump of earth. Here, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is but a portion of prithivx is nothing butprithivi 
as the genus and gender of both are common. 

On the demand that “ Give (us) a-prithivi ” the deity supp- 
lies water etc. 200 (2495) 

And in case of no-prithivl — 

^kf k IR° 

f^TT 3*fa fa*T Ht TO I 

fa ? ^ 3Tf rft fa ^3^ IR<RIRV^II 

201. D&sapadisehapakkhb no-pudhavim d&i letthudesam so | 
Letthuddavvavekkho kirai desovayaro se. (2496) 

202. Ihara pudhavi cciya so letthu vva samarjajailftkkhanao | 
Letthudalam ti va deso jai to letthu vi bhudeso. (2497) 

[ forcrfafr rrgt ?fafa€r ^rfa rj I 
^ggqfaq ft fai*fa IR°*IRWll 

sfa^r R RqRnmfa^$T<Jw I 

fr g f safafa m *ifa %*3*fa nfcn !R<RiRtt<wi 
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201. Desapratisedlmpaksc no-prithivim dadati lestude^am sah | 
LeStudravyapeksah kriyatc desopacaratastasya. (2496) 

202. Itaratha pritliivycva sa lasturiva samanajatilaksaijatah I 
Lcstudalamiti va dcso yadi tato lesturapi bhudcsah. (2497)] 

Trans. 201-202. (On demanding) "no prithivi" in case 
of ( interpreting it as ) the nagation of a part, he supplies a 
piece of clod on account of its usage as a portion with re- 
gard to clod as dravya. Otherwise, that (also) will be nothing 
but prithivi on account of its (being characterised by the) 
same genus and gender. Or, if the piece of clod is (taken) 
merely (as) a portion then clod is also nothing but a portion 
of earth. (2496-2497) 

toqfatoq^ 

to qw3ftotoqtqqfto*q to qqictot to: i 

tofttoq$ qto qq qto, ^ to?to: q 
to^rrfq to qq, * ^ 3*2ftto:, ^ to q)3«qf ? 

to; v “ $ ” q*q toto- 

=tr: frto l qiqqqRtor>3%: 

fqqq;, tot tossTOtofosqrto’n i^to^p^to, 

gq: q^rtot qqR^?qiftowtotof to^tot : 
qtsft toito* s^to i m qto^qprtoq^^T qferotoiq- 
‘‘tosto ft q tot 5T? fa” qft 3 <rc ♦ <q to?t 

to:qto qq.* wquiftowtoft qml 3 * 2 ftft 1 

3T5r qftsrcqiq-* 4 qt tos ft ^tot fa ” qq^qftstotfa to to! tot 
ft q: to tost ^ftqtq>: totsfq $q: 3ftoqr to qq 1 
qq^qqftoito qtsfa 3^^^ q 3 «ft, ^'stoqftft 
nmwv^ii 

\ 

D. C. When “ no-prithivt is demanded, the deity-in-charge 
interpretes it as a negation of part and accordingly he supplies 
a portion of clod which was firstly taken as earth in general. 
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Here, if it is objected that by the word " no-prithivi ” a part 
of pritbivi would be understood, but since a piece of clod is the 
portion of a portion of earth, liow could that be called “ no- 
prithvi ? The reply is this : — Just as the substance of prithvi 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
clod represents ‘prithvi’ and a piece of clod represents a portion 
of “ prithvi ” in this case; otherwise, really speaking, the portion 
of clod is nothing but “ prithvi ” as jati etc. of * prithvi ’ are 
found in it also. The abjection that a portion of clod could not 
be called * prithvi ’ in spite of their j&ti etc. being common, is 
not proper. For, in that case, even clod which has already been 
taken as * prithvi ’ before, will not be called ‘ prithvi ’ as it 
happens to be only a portion of ‘ prithvi ’. 201-202 (2496-2497) 

This argument is explained with illustrations — 

^ -irfjTq i 

wei *1^1 fa wts l IRo^llW^t 

203. Dehi bhuvam to bhanie savvanbys na yavi si savva » 
Sakka Sakkbrta vi yaijeum kimuy avascsenam ? (2498), 

[^fa igi ^ ^rfa *n i 

203. Dehi bhuvam tato bhanite sarvanbya na eapi si sarval 
^akyft ^akxbnapr c&nbtum kimutava^esena ? (2498) ] 

Trans. 203. On the demand that “ Give (us) prrthvi ” the 
whole of eaarth should be brought. But (ca) since the whote 
of if could not brought even by tadra, what, then, to talk of 
the rest £of g«ds ) 2498. 

**3% 

qr-ssfrn * h m ml fogcirctr- 

\n fore l # 
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D. C. If clod is not taken as earth, then, on saying that 
“Give (us) earth” the whole of earth should be supplied by him. 
But that is impossible. Even Indra will not he ablo to bring the 
whole of earth; what, then, to talk of the capacity of ordinary 
deities such as the one at the f(utrikapar)d etc. ? 203 (2498) 

Hence, 

^ * fa *rs*iuT**N*t fig I 

^rffafar# fa* *r*r% iRotfiRWH 

gsfa far *rfaT? fa **r**^rr3ft i 

3TT*f 3TfT ?TfT fa IRoMRHooll 

204. Jaha ghadaiuanaya bhanie na hi savvaijayasatpbhavo kintul 
Dcsaivisitthaui ciya tamatthavasao samappbi. (2499) 

205. Pudhavi tti taha bhanie tadegadcsb vi pagaranavasao l 
Letthummi jayai mai jaha taha letthudbsb vi. (2500) 

[ w * fa ^r*f***H^*: fa-g I 

ifaufafafare^r rT^fairrrT: *nr**fa iR°tfiRWii 

^fa^ffa rT*T rfa^ttsfa I 

srpfa *rfa3*r ?r*r ^^stsfa iromrv°H 

204. Yatha ghatamanaya bhanite na hi sarvanayanasaipbliavah 
kintu | 

Db^adivisistameva tamarthavasatah samarpayati. (2499) 

205. Prithiviti tatha bhanite tadckadbsb'pi prakaranavasat « 
Lestau jayate mati-r-yatha tatha lestudb^e’pi. (2500) ] 

Trans. 204-205. Just as, on saying “ Bring ghata ”, there 
is no possibility of bringing all ( ghats ) but he gives ( only. ) 
that one ( which is ) characterised hy place etc. by means of 
usage, so also, on demand of * prithvi ’, the purpose being 
attached to one of its parts, ( the deity ) is inclined (to give) 
the clod and consequently a piece of clod. (2499-2500) 
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%$fo *f ^ flror^rt?H,*rc*rcftsfa, fa?g dtai- 

wv jwtgr^isri^, srfo^ n* ftT3- 
^siffKwfrsfl qswffa trcisjnfa 

^ft” ITT^^TI H^k^TT- 

^ w sRrsfoftsft %?1 *nrc"i*ffkk^ i 

W ? “ 3r*taift q^$$R jrcprf: 

,5 v$R siwiTOri^nJ: I stpris-'to ft?*” 
w u lift Jfft’nfttRttk rrk^sfq *r*m- 

*ift*ifo% w ^ srark £< 

I1WMRV°II 


D. C. Ordinarily when a ghaia or paia is demanded, by 
saying “ Bring ghaia ” or “ bring paia ”, all the ghaias or paias 
are not supplied. Nor is it meant so. Only a particular ghata 
belonging to a ^definite de^a, kala etc. is supplied. 

Similarly, when it is said that “ Give (us ) prithvi ”, the whole 
of prithvi is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to give a lump of 
earth anticipating th^t the object of demand will be satisfied by it. 

The same is the case with the demand of “ no-prithvl ”, 
Just as, on demand of “ prithvi ”, its portion-a lump of earth- 
is given, on demand of “ no-prithvl ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 

satisfied by.jt. 20.4-205 (2498-2500). 

% 

Explaining how a portion of olod could be taken to serve 
the purpose of “ no-prithvl ”, the author states— 



<$06. Letthudavvavekkha^ taha vi tadd bsabhavaO tarn mi i 

Cwayaro «P-»pudha«i pudfiari coiya jailakkhagas. (2501) 
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5fT#re^r«jmtiR<»^^H<>1il 

206. Lestudrftvyap&ksaya tathapi tadd^abHSVatasthdihihl 
Upacaro no-prithivi prithivyeva jatilaksanatah. (2501) ] 

Trans. 206. “ No-prithvi ” is nothing but “prithvi” from 
(the point of view of) general characteristics. Still, however, 
with regard to clod (as a) substance, the application ( of 
rto-prithvitva ), is made on that, because of its being a portion 
( of clod ). 2501. 

^ i pn f 

yzft&A ^ d^5t If mi I 

mtiy sng^n^, *<n#rfo ^ 

D. C. Although a portion of 'clod is nothing, but “pritt&i” , 
an upaclra of the property of * no-prithivi * could be made to 
it. Since clod was a portion of prithvi, the property of prithvi 
was attributed to it. Now, taking clod as prithvi, the property of* 
* no-prithvi ’ will further be attributed to the portion of clod on 
the same ground. (2501) 

With regard to the implications of negation ' byv prefixes «ft*and 
«T, the author explains — 

q fefrf gpT <mf *T$f 3T fe I 

P’fR % rlfc&r |R«9|RH» 

207. Padisefntditgajn pagaiiWgatnbi janar ttgii? nA^-pfWWatl'tti \ 
Bha^ie' pudhtwi ' ttl - gaSdeBahte&bfe vS*tadWi6r ($5$Sfp 
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*T*rcrf?r ^ jftarsfasftfcr i 
*rf?resrft^sfa ri^r: irovsirv^II 

207. Pratisedhadvikam prakritim gamayati yat tcna no-a-pri- 
thiviti | 

Bhagitc prithiviti gatirdbsanii.bdhb’pi taddesah. (2502) ] 

Trans. 207. Since two negatives bring about the original 
sense, when * no-a-prithvi' is uttered, prithv I is asserted. (So) 
even in (case of) negation of a portion, ( the existence of ) 
that portion ( is implied ). 2502. 

wra: ” ifa 3tarci$rc- 
5Tfa^37T *1$ fl I 

fa qJttfa ffcr #T#- 

1 “faffal ft flfat fa” fa- 
ffaw 5 ^ 3 rf^u srciffaqpn s^ffaqi hwunt 

fat IRWH 

D. C. Two negatives viz ;ft and sr would make one affir- 
mative. ‘No-a-prithvi’ would, therefore, mean prithv I. 

Taking «ft no to signify negation, of only a portion, no-a- 
prithvi would mean a portion of a prithvi, i. e. a portion of 
water etc., as a consequence of which, the deity would give a 
portion of water etc. 207 (2502) 

Thus, 

fr tiki ^ ^t fa 1 

ffa^rsft ?Tf qr raw f IR<^IRV3U 

208. Uvayarao tiviham bhuvamabhuvam no-bhuvam ca so dbi | 
Nicchayao bhuvamabfhuvam taha savayavaim savvaim. (2503) 

Pw^it ?PTT IR°<|RV3ll 



V&(la] Nihnavavada :21ti: 

208. Upacarat trividham bhuvauiabhuvam no-bhuvam ca sa 
da flat i | 

Niscayato bhuvamabhuvam tatha savayavani sapvani. (2503) ] 

Trans. 208. By (way of) formality, he supplies three types: 
prithsA, a-prithvi and no-prithvl, but practically prithvi and 
a-prithvl In that manner, all objects having portions (are 
arranged ). 2503. 

qifqq: qq q*3 qqift I 

f$ qi q^? -q^q qtsnjwq q* nm 

sqqfqiq; i qq qq 3fiq qqr ft, qtqq l 

$q: ? ^qif-qqqrqq; sqq5rcqqqqTqiqqif^q& ) q Rq 
q ; q^, q 3 sfq qrqt 1 qq qq^-'f^qq 
fq*iqq*3 %^q fg-ftqfa q*3 qqrfq, 
^-^-qq^Rqqtqq^H^qiq , q^q q fqqqq^qq*3qqqrfqft i 
q^q “ ” ^qT$ ?fqsqn qqq qiqf^qt- 

qu^ i 3jq ^qifai “qs qrqqqit fa” q %qq- 

faq «q qqifa, qqi ^rqi’iqfq mfch” s^nfa 

qqjfaq fa^qqifqq: qq; -qqfRqqq^q qqtofaftqT fawqfai 
qqrfa I fq: ? ifq %q; i s^Mrqj qiqqqrfq q^rr%rfq qqfafa 
5Blftqq|fq I 3fq*q#fofa ^qfaqqt qiqqqJR ^ qqq^fq mi I 
fqqqqqqfa 3 ^^faRqqsrcrqrqfaqi^fa q^T^fq feqqrcpqq 
qqicftfa 5 q^q qiqq^ qq*fa srerafri q qqtqrffcqr 

5 H qqqfa irv^ii 

D. G. The deity in charge of Kutrikapana satisfies demands 
of all objects in this way. On demand of ‘ prithvi ’, he supplies 
a lump of earth. On demand of a-prithvl, water etc., and on 
demand of ‘ no-prithvi ’ a portion of ^arth. Since “ no-a-prithvi ” 
either signifies * prithvi ’ or water, as seen before, it would not 
be olassed separately. Thus according to Vyavahara-naya Which 
apprehends an object with the detailed apprehension of all its 
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parts*. all objects coming under the categories of ‘ prtthvl * ah 
prithvi ’ and 1 no-prithvl ’ are apprehended and hence supplied. 

While, from the point of view of the Ni^caya-naya, the ob- 
jects are supplied either in the form of prithvl ’ or in the form 
of ‘ a-prithvi \ 

This leads us, therefore, to an important conclusion that the 
objects that have parts could be supplied either in two ways or 
in three ways, but those that have no parts could be given only 
in two- ways. 208 (2503) 

Objects that have no parts could be given only in two ways. 
Because, 

^ t s sftefNr ^ ir^irvhii 

209. Jlvaipajivam dfium no-jivam jaio punarajivam i 

Dbi carimammi jxvam na u no-jivam sa jxvadalam. (2504) 

mrfk ST IR° WVtfll 

209. Jivamajivam dattva “ no-jivam ” yacitah punarajivam I 

Dadati caramb jivam na tu no-jivnm sa jivadalam. (2504)] 

Trans. 209. After having given ‘jiva ' and ‘a-jiva’, he 
was- requested (to give) no-jlva. He gives a-jlva again. In 
(?oase of!) tlterlast one, he supplies jlva but he does not give 
aipart.oft/iwsr as nor-jiva. 2504. 

3ft 3ts& i 

wN WV\*m 
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Vtftda ] 

D. C. When * j'w a ’ is demanded, the deity-in-charge supp- 
lies birds like parrots etc. On demand of a-/j|/0,-he gives a piece 
of earth or stone. On demand of nojwa he again gives a piece 
of stone, interpreting 5 ft (no), to signify absolute negation. In 
case of no-d-jiva being asked for, the deity supplies jiva like 
parrot, taking ‘no’ and ‘a’ to-gether, signifying affirmation. But 
the deity does not supply a portion of jiva in any case. He 
docs not interpret f no-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will be noted here that on demand of four entities (jwa, 
a-jwa, no-j\va and no a jlva ), only two were supplied in fact. 
The third was considered as non-existing like the horn of -an 
ass, and hence was not supplied. 200. (2504) 

Then, 

faTrrfaaft fa tttV i 

fa fa 5 ?^ IR?°IRVMI 

210. To niggahio Chaluo gum vi sakkaramuttaraam patto | 

Dhiddhikkarovahao Chaluo vi sablia him nicchodho. (2505) 

[rTrft fa^rTt ^?fa CTCTT5CTT SW I 

fa^lfa^rftT^Tt ^i^sfa IR? *IRV\ 

210. Tato nigrihltah Saduloko gururapi satkaramuttamam pra- 
ptah 1 

Dhig dhikkaropahatah Sadulflko’pi sabhato nisk&sitah. (2505)] 

Trans. 210. Hence Sadulftka was defeated, and the prece- 
ptor was accorded the best of reception. And Sadulaka over- 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 

fafSra: sftgnreraf 

IRVHII 
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D. C. When the deity- in-charge of the Kutrikapana did 
not supply ‘ no-jlva ' on grounds of non-existcncc, Rohagupta 
was declared as defeated. The preceptor <6rl Guptacarya was 
greatly honoured by the King and the people. Rohagupta was 
eventually driven away from -the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

^nf^PT ^ frT IR??IRV>$II 

211. Vab parajio so nivvisao kario narindona I 
Ghosaviyam ca nayare jayai Jino Vaddhamaijo tti. (2506) 

212. Tenabhinivcsad samaivigappiyapayatthamadftya I 
Vaiscsiyam paniyam phaikayamannamannehim. (2507) 

^ **1^: snifa renft fra ir??irh«^ii 

SPjftrT FfiTrftfra*R*7R%J IR^IRV^II 

211. Vade parajitah sa nirvisayah lcarito narendrena I 
Ghositam ca nagare jayati Jino Vardhamana iti. (2506) 

212. Tenabhinive^at svamativikalpitapad&rthmadfiya I 
Vai&sikam praijltam sphatikritamanyanyaih. (2507) ] 

Trans. 211-212. Defeated in discussion, as he was, the 
King discarded him Antf, it was announced in the city that 
the Tirthankara Vardhamana (Swami) succeeds. Then taking 
( the six ) entities which were recognized by his own intellect 
and propagated by various followers of his, an alto-gether 
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different theory was established by him, out of his (strong) 
adherence '( to his own conviction ). (2506-2507) 

ftfarc: ^ qTsmFfa ’frriffa “srrft 

fan # i ^ 

Ifata gprr fafo vRtfan i ^ mmiferngn far- 

5R«nfa5i*fHifa*T jwM I 

iRK°$n 

V\°*W 

D. C. When Rohagupta was defeated by the preceptor, the 
king discarded his authority, and it was announced in the city 
with a beating of drum, that the great Tlrthankara Vardhamana 
( Swfimi ) succeeds. 

Although Rohagupta was defeated in discussion, the prece- 
ptor Sri Guptacarya was so much enraged at him that he dashed 
an earthen pot ( full of ashes ) against Rohagupta’ s head. Roha- 
gupta went away with his body besmeared with ashes etc., and 
out of sheer adherence to his own convictions, ho set out to 
propound an absolutely different theory ( known as the Vaisesika 
system of philosophy ) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
Saduluka, the author says — 

213. Nametja Rohagutto gutteiia lappab sa Coloo I 

Davvaichappayatthovabsanao Chaluu tti. (2508) 

I 

1 fVl 4M3l4f IRUlRWH 
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213. Namna Rohagupto gotrcna lapyate sa Colukah I 

Dravyadisatpadarthopadesanat Saduloka iti. (1508) ] 

Trans. 213. He was known as Rohagupfca by name, and 
Uloka by lineage. He was called Saduluka because he prea- 
ched (the theory of) six entities, such as Dravya etc. 2508. 

IRWll 

D. C. His name was Rohagupta and his gotra was Uloka. 
Since he preached the theory of six entities viz Dravya, Guna, 
Karman, Samanya, Visesa, and Samavaya, he was known as 
Sad uloka. 


End of the Discussion with the Sixth Nihnava. 



Chapter VIII 

II 3TO II 


Discussion with the Seventh Nihnava. 


rTf’rr fari; I 

3T*rf^rfe^ irwrvmi 

214. Paficasayaculaslya taiya Siddhim gayassa Virassa I 

To Abaddhiyaditthi Dasaura nayarb samuppanna. (2509) 


TO %f% *TTOT I 
Hgr<TSTT IIWIRV'UI 


214. Paficasatani caturasityadhikani tada Siddhim gatasya Virasyal 
Tato’baddhikadristir-Da^apura nagarb samutpanna (2509) ] 


Trans. 214. Then, the theory of the Abaddhika Nihnava 
came into existence in the city of Dasapura, five hundred, 
and eighty-four years, after Vira (Sramana Bhagavan Mal^a- 
vira ) had attained Final Emancipation. 2509. 

WV\*\U 

D. C. Clear. 

^ fire ifMpr «n 

215. Dasauranagarucchugharb Ajjarakkhiya Phsamittatigayam oa i 
Go^hamahila navama-tthamesu puccbft ya Vinjhassa, (2510) 
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*TteTwr%ste^ir-;T^nit! IIWIRH^II 

215. Da^apuranagara Iksugrihb Arya-Raksitah Puspamitratrikam ca I 

Gosthamahilo’stama-Navamayoh priccha ea Vindhyasya. 

(2510)] 

Trans. 215. Arya Raksita-siiri was (a preceptor) in (a 
( a monastery named ) iksugriha in (the) city (of) Da^apura. 
He had three (pupils named) Puspamitra ( Ghiita-Puspamitra, 
Vastra Puspamitra, and Durbalika Puspamitra ). Gostha-Mahila 
had a discussion with < an ascetic named ) Vindhya about 
the Eighth and Ninth ( Purvas). 2510. 

ygi\ srriifert mi" i 

uw°ii 

D. C. Arya Raksitasuri was conducting a monastery named 
Iksugriha in the city of Da^apura. He had three pupils named 
Ghrita-Puspamitra, Vastra-Puspamitra and Durbalika Puspa- 
mitra, respectively. 

Another prominent pupil-Gostha-Mahila ( who also happened 
to be the maternal uncle of AryaRaksitaseri ) had a discussion 
with an ascetic named Vindhya on the Eighth and Ninth Purvas 
( viz Karmaprav&da-parva and Pratyakhyanapravada-purva 
respectively J. 1 

The whole story is narrated as follows : — 

^T«WT *rs©fttT T ^ fiTf T ^ I 
Sift* P»n f^5 IR^IRWlI 

216 . Soflija kftladhammam guruno gacchammi Posamittam ca | 
Tljaviyam gurupa kila Gottha-mahilo macohariyabhavo. 

( 2511 ) 

1. SW details abbot Porvas, Vide Introduction and also 
Chapter U Foot note ’2. 
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PTTf^rrT q&m fk® qter q Tf^gft qr^riTrrmw: IRt^TrtWlI 

216. ^mtva kaladharmam guro-r- g<aoche Puspamitram cM 

Sthapitam gurutja kila Gostha-Mahilo matsarita bha vah. 

<2511)] 

Trans. 216. Having beard, that the preceptor ( Arya l^aksita- 
suri) bad attained nirvana and that (Durbalika) Puspamttra 
had { already ) been appointed by the preceptor ( as an Aca- 
rya) in the Gaccha (Congregation-Sangha ), Gostha-Mahila 
was realty excited with jealousy. 25 11. 

^ ^ wsrcfa *tnht 

^ i rRTOI— 

sir 1 m =q qm mmi \ wi q 

^ I fa ^ Rffafa Sta fepRwfa i 
faft srffaqT 1 WSTWTft ^q«0M 

fafcft #?rt i ^ m 

qpfifo, m ^^sffaffaffafa l mi 
uroWfat \ fat sraft nwiffafaft *RRR?i \ mwi- 
*%fa qrarft^ m\ fafsft Rswfa: **- 

#ru t tprowwfa m*m sfatffaafasRt mu m ^ 
ip% *m% i 

** fa f faflffHftfa 19 ^ wmi 

«wr m, ffass, i 

m ftfRR fafau m ** at 

jpp^ft src*rc<f *refai<rai mm 

fafat w%wt g*wi quo ***fai, 

tff Wfw Hj*NfcW»H|TOi ww 1 qw fRT 
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f q q fe q ft qtqr? $qi ifa i q ^ qi$#qsjqt ftcwito 
q^qqqtf qqi: i qq q ftqqr- 1 

?qq ^ wffik #Rq^qifaftqqRq*ffo faqlqqqqsqqf 
fqftqqt i wfftr (i f% qqqq; ? q*q^sfo qfaqqsqtflqssq ftqtq- 
faqR $tsfa f«q?r s^qqft ^ ? i qqqqr q*q>q-n$qq;WR- 
fqqqjqj ” l qqq foqq-q^qj-qfoqq^qiqqiqqt 
*qfqRistq*;q $<qT aigs ftqiqtf q^qpStf$q*nftq§qq*ft i qq^- 
qm#qsjqt qf?^qt ssn-'qqq^? qfR sqifMi&r, faisqqsR 
q$fc3ift, q>qqq qq ftws 5 **? a xft ; i qqt qfq^qigjqqi- 
pqtq^qi q;ftfWq^-qiq q3*qt ^Rqqfqqi feqiq^qq- 
qWifaqfa: I qqq qiqq^qq: qfa^ q$q ^qiifoapT 
faffeq q ^ w^i Rq qifqit^ ^ ^qTfaqffoi ft^ftq: 
qqlsfq ^feq*ftqfq%qqqTfq^fqqR: i qq: w* q%q faqtq- 
sfon: I q^fqqiq fqqRq: l qq^praRRta §*qftqi sjqiq “mifa” 
*fq qt%^fqf|q pfa:-' %q sjqH, qiqq; qjqq: qqrq^frr $r 
g*qifqti%i;ftqfq ^tqqqqsftft ft^rq ^%qq?f qqifqfq 5 I 
qqf^nffat qtq^-“ qq;q l q>fc%q^, ^iqi^ q^q 
^TsSqq^T ^RR q#qf?q” I qqt 3^qi qtqj^-'qft fqqiqqqgqq* 
foqfa fai $<qi q*iq’ i qqqr^tqmq*qRqqtsftgq sr $qr qq- 
%qqfqj i aqqqq qigfWb^qqsHTqftqq : ?1: qjfaq qq qjftfa- 
ftft I sr^t q ^ fq^ q^qqwqqR I 

?qq qgqqqqi qrqifqqif^qfq qiT% ^ifqqif^^qiq q^qqq 
qtft Rif^qq.* i qq q qftqrfqq: qRqf^qrqR qqqwfeqsjw qq 
qfqq iqqqiqr # q<snffo q^qsqfqqRq^qrq qtpf rc* 
^foq^ i ^qqq^ftq^qi^ q^qq^ “ qRsPqqqqj ” $<qt 
qtsroiftst f^fqqj i qq q §q q<qt faq$qts*ft qjfl i qiqlqiq 
qiq qqfe* qq^q: I 

fqqrf#qqftfqftqqf ^qji^qfqq: ^rqfogqsqqftrqn 
Sfag^qsnRjq* qigqqf qtsroifes, q^faqqr, q%?b qqq 
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wmfo g^iq^q m* gqtercfo, gggr-“ si te ggt g?T w' i 
aWt qgRTg, ftsWt Prft, g?ftog i 
^3 g®P ^sfq fgfefo I g q£sfa 3*lfa I ^ 5 
qgqj gg sqfa i gqi ^f^qfor gfg gqigi ggiter g@q!$3W 
#5iicr: g$ggqt: ggsrqftfq gqftfa m^\\\ i q^gtfag g qft 
fgsq*q*qts 5 sqsp, slqftfq ^qrsqqtafarasgrg i gtgrmfes g 
qfg ggq^qt^ggqg, g§g*qt: ^n^qtwfq qisrsq^Rig i 
*fStn%qi?nfoqqrqT? sqfoqqgsqfgq qq gqgf gfrqqg ” I 
^rt: ?Pf gffoqi It gqTfo qfaqgfaqg i ^ftfa^qfgffgt 

Sqfoqag'qfaqi w$f qr%: qj^gtf^ gtsmift^ ^ m wn- 
gfa gR^gg” i *Ritsnqfaf^:-“^ ^ m$ >rcfcqftg gqrs%- 
gift grl qfggsqgi 3tfq=q, y& m gr^qg, ^qgg 
*#qft, gg: ggtfg^r fqq^q qfgg-qg” l ^rnggiflr ^qr mb 
qgrreqiq ^staiqggn ^r: i 


%roif|^T =q wtfki w-“gw qq^ mi I gg* gg*ig: 
ggrg^g WRfa m - u it w<^: Rq^ gpprf^fer: ? i ” ggi 
gqfsfa qgifqqsq^qumqst sqfgqs: ggiqjfggt staig I g^wro- 
sffaggtsgi $m\ gg$ qffa^, gqfo^qfagtqro^ g^gfqgvgrf- 
gg« i 1^ g%cq?gpqgts*rh gfags? ggr- ter gqg^qtqi^, 
qgg sqqftqgi: ? ’ i g^ 1 qqgqiwqqf^igs* 

^f^RT^qf^t^i^onf^i sg^nsqfg grtg, g =g sggmsfag 
snftfg I ^qfaqq^qfqqgjftq ’qifirarggt g fofkg ^gtfg ffcg «n- 
^sqrggogfoqqfkg^q fogfgqtf f?gt fc«q*qT£g% ggrq^qPr i 
mm sreg-gqg^q*: qjg-g^Ti^Hftgi^prfg^^g fqqfgqqt 
g^ggiqpft^i fggqt *ng: ifg n 

* 

_ srg qfgqmiTOlsgsftq^-ggst wg g^gqt *4: qqfq: «ra- 
gg# gfarfqfercq ftqT, ggr g*qfor ^ g^sfrqfl ^iftgg^m} 
nteraiftst g?gfiggig{ wmt irhuii 
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D. C. Before prt ceeding to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story of 
Arya Raksitacarya as told by the Original Avaiyaka Setras 

There was a Brahmin named Somad&va in Da^apura nagara. 
His wife Rudrasoma, of whom Somadbva had a son named 
Raksita, was a devoted follower of the Tlrthankaras. Raksita was 
proficient in all the fourteen lores. 3 On the advice of his mother, 
he accepted dik$a at the bands of Actirya Tosaliputra, under 
whose guidance he studied all the eleven Angas and whatever 
he could of the Twelfth Arma. In addition to that, he learnt 
nine piirvas and twenty-four yavikas from Arya Vajraswami. His 
brother Falguraksita was also initiated as an ascetic when he 
oame to Raksitaseri. Then gradually both of them made all their 
relatives including their father, mother, and maternal uncle Gost- 
ha-Mahila accept dlk^a. Since a number of persons were initiated 
in this way, Arya Raksitasflri got his gaccha established. 

In the gaccha, there were three disciples named Puspamitra : 
Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with the nine 
Piirvas. Durbalika Puspamitra, Vindhya, Falguraksita and 
Gosthamahila were the four chief ascetics in the gaccha. Durba- 
lika Puspamitra was entrusted with the work of teaching pflrvas 
to Vindhya. In course of his teaching the ninth perva he found 
that he forgot his own study. Knowing this, the preceptor 
thought that if such an able disciple forgets the part of s^tfas, 

2. According to some, these fourteen vidyzs are the Four 
Vbdas, the six Vbdangas, the Puranas, the Mimansa, Nyaya, 
and Dharma. Others add four Upavbdas to these and take the 
vidyks to be eighteen in all. 

According to Manu Smriti they are five : (1) Trayi, the 
Triple Vbdas. (2) Anviksiki, Logic and Metaphysics. (3) Danda- 
niti, the science of Government. (4) Vartta, practical arts such 
as Agriculture, Commerce, Medicine etc. and (5) Atma-vidya- 
Knowledge of Soul or Sublime Theological Truth. 

Vide Manu VII. 43 
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there is no wonder if all the sutras could not be committed to 
memory by anyone. Consequently, he divided all the sutras into 
four anuyogas 5 as mentioned before. Then, Arya Raksitasori 
proceeded on vihlra and stayed in a Vyantara griha in Bhuta- 
gupha at Mathura. 

In the mean time, once upon a time, while returning after 
paying his homages to £ri Simandhara Swami, in the regions 
of Mahavidbha, Indra (Saudharmbnd,a) astonished at his wonder- 
ful discourse on “ nigoda ” 4 asked the Tirthankara “O worthy 
Lord 1 does anyone in the whole of Bharata-ksetra understand 
and explain the subtle form of 'nigoda’ at present ? ” “Arya Rak- 
sitasori teaches it” was the reply. Saudharmbndra impelled by 
surprise, curiosity, and devotion approached Arya Raksitasori in 
the attire of an old Brahmin, at the time when all the sadhus 
had retired for their meals. Having paid his respects, the Indra 
said “ Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell me 
how long is the rest of my life ? ” Then, concentrating his mind 
on the category of age in yavikas, the Acarya recognized at once 
that he was neither a human being nor a Vyantara etc. but he 
was Saudharmbndra-the lord of the Saudharma dbva-loka-with 
an age-limit as long as two Sagaropams, He up-raised his lifted 
eye-brows, which were bent down due to old age, looked at 
the Brahmin and said: — “You are none but Saudharmbndra. 
Being pleased at this, Indra narrated the whole incident 
of Tirthankara -Sri Simandhara Swftmi, from whom he had 
studied the forms of “ nigoda beings. ” Indra asked the Aca- 
rya about the nature of ‘ nigoda * living beings also. The Acarya 

3. These are (1) Dravyanuyoga, (2) Carana-karananuyoga, 
(3) Ganitanuyoga and (4) Kathanuyoga. 

4. The division of the Sotras into four anuyogas was done 
by Arya Raksitasori. But with reference to the knowledge of 
‘ nigoda ’ some attribute superior knbwledge of ‘ nigoda ’ to Arya 
Raksitasori, while others attribute it to Kalikaearya. For a detailed 
explantion of ‘Nigoda’, Vide ^ramana Bhagavan Mahavira Vol. I 
Part I page 12. 
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explained the same in full details exactly in the same way as 
the Txrthankara had done* Indra said “ Worthy sir 1 you have 
told the same thing as the Tirthankara £ri Simandhara Swami 
did. Now I shall take your leave. ” The Acarya replied “ But, 
O Lord of Deities 1 Kindly wait till the inmates of the gaccha 
return. They will stick to the gaccha more firmly at your sight” 
The Indra replied ‘ I will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire ? Then the Acarya said ‘ You are right. In that case, you 
may leave something as a token of your visit. Accordingly, 
Saudharmendra shifted the main-door of the a pair ay a from one 
direction to another, and went away. 

When the ascetics returned and found the main-door of the 
upliraya in the opposite direction, they were surprised. 
The Acarya, explained the whole incident, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Dasapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny- 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Raksitasori as ‘ Yuga 
pradh&na ’ a deputation of ascetics was sent to him, to inform 
him of this incident. Due to his old age, he could not go there 
himself. So, he appointed Gostha-Mahila for the task. The atheist 
was defeated by Gostha-Mshila who passed his monsoon season 
at Mathura 

On the other side, in Dasapura nagara Arya Raksitsari deci- 
ded to appoint Durbalika Puspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Phal- 
guraksita. So, in order to convince them of his right choice, he 
called a meeting all the monks of the gaccha, and showing three 
pots full of different things, he said, “ These are three pots. One 
is full of Valla (beans of winnowing corn), another is full of 
oil, and a third one is full of ghee ( clarified butter ). When all 
of them are up-turned, all the beans from one will come out, 
oil contained in another pot will stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will be 
stuck. My tendency towards Durbalika Puspamitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
well. Since Phalguraksita has not been able to grasp the mean- 
ing of all the sutras my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him will be corresponding to that of the ghee-pot. Thus, 
since Durbalika Puspamitra has grasped all the knowledge that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after me. The monks agreed upon this proposal saying ‘‘We all 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
Puspamitra to behave with Gostha-Mahila and Phalgumitra with 
the same respect as he did. On the other side, instructing the 
inmates of the gaccha to respect Durbalika Puspamitra in the 
same way, as they used to respect himself, he warned them 
that they should behave with him more humbly than they did 
with himself, as Durbalika Puspamitra would not tolerate a slight 
immodesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this way, Arya Raksit- 
scri departed to heaven. 

On hearing that Arya Raksitaseri had departed to the other 
world, Gostha-Mahila returned to Dasapura nagara immediately. 
He inquired and came to know about the appointment of Durba- 
lika Puspamitra as the Acarya of the gaccha. He was vitally 
afflicted by the news. So, he did not stay in the gaccha but he 
stayed outside and then he went to the gaccha-Upairaya in order 
to see his fellow-asoetios. The ascetics at once reoeived him with 
great warmth, and earnestly requested him to stop with them 
in the gaccha-up&iraya. But Gostha-Mahila did not accede to 
their request. 

Durbalika Puspamitra was giving sermons on the Eighth 
Parva (Pratya-khyana purva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence. He heard 
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the same from Vindhya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth parvas, 
Gostha-Mahila contradicted the Truth, laid down by the Original 
sutras, and hence he became a nihnava. 216 (2511) 

'n%snpqrrcnrro^r ir*\9|RWii 

217. Visuvasahie thio chiddanncsanaparo ya sa kayae I 

Vinjhassa sunai pase’nubhasamanassa vakkhanam. (2512) 

^TW^IR WRWII 

217. Visvagvasatau stliitaschidranvesnnaparasca sa kadacit I 

Vindhasya ^rinoti parsve’nubhasamanasya vyakhyanam. (2512)] 

Trans. 217 . He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2512 . 

* ntgrarfts: 

D. C. Clear. 

Then, 

srfoi^Tf^TTT f?r^lfTT IR^jRWl! 

^ ^<j*FJTfanr frT ^ 1 
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218. Kammappavaya puvv& baddham puttham nikaiyam kammam | 
Jivapabs&hiin samarn strikalavovamsnao. (2413) 

219. Uvvattanamukkero santhomo khavaijamanubhavo vavi | 
Anikaiyammi kamme nikaie payamanubhavanam. (2514) 

220. Sourn bhagai sadosam vakkhanaminam ti pavai jaij bhe | 
Mokkhabhavo Jivappaesakammavibhagao. (2515) 

fWfarr wht I 

sftesrMh ir^IRWii 

limiRWil 

wem ^orf?r srrjftfa ^?rt Terror I 

irr°iiwhu 


218. Karmapravadapurve baddham spristaiu nikacitam karma i 
Jivapradesaih samam sQcikalapopamanat. (2513) 

219. Apavartanamutkarah sa'Prftoinah ksapanamanubhavo vapi | 
Auikacitb karmagi nikacite prayo’nubhavanam. (2514) 

220. ^rutva bhagati sa-dosam vyakhyanamidamiti prapnoti yato 
bhavatam I 

Moksabhavo jivapradb^akarmavibhag&t. (2515) 


Trans 218-219-220. In (course of discussion of the) 
Karmapravada porva when he heard that Jarman is tied 
(baddha) touched (sprista) and infused (nikacita) with (all) 
the regions of jiva, like a bond of needles and that reduction, 
exaltation, transformation, destruction, or even perception 
( of the final consequence ) ( could be worked ) upon an inde- 
pendent Karman, while that which has already been infused 
(with jiva) is probably susceptible to the perception of 
final consequence only, he said “ This sermon is faulty. For 
in case of Karman and the (various) regions of jiva being 
intimately connected ( with each other ), there would be no- 
thing like moksa, ” (2513-2515) 
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qq sq^qRqft, qsjqT-:jftqR^!| *R q$ q$qiq4q 
q»4 qqft, wswq^qkqqcqq $q I qq qq^q#RT%qqr$q 
#ra^Nt fqq^f, i < 3fra > 

5*qqrfq 4q«q^ i qqa? q4 m %<*$: i qq q4 4ftq 
qf 4<ftqqrqqrqqq, q?€ 3 sfaq^teffaq^ i qq%t4 q4 sq 
qasFq^i fqq^b sns^qf^ q^s^qftfq i ‘'ftq^ ft” “q4” 
“??£” ^q?nft qqsq^T I qq^fq* ftqPq q»4 q£ *?£ ft$T- 
faq qqtffcq& i qq q^q qrcqtf«qqqftq q^qfqqqiqift- 

qtfaqqtRqT 4tq ftsrfqqpq^ i ^ q qsraRrtsft ftqtqjfts^qqq- 
?qfy qnrt qrqq^ft, werro?^, qT£pqr%fqqfqfqq^ft$Ts*q- 
$qftfq I qq q ftfqftsfa q?q: s^fasiftqqRT^ qiqqtq:, q^rqi- 
gqisftftqq^fa^iftqq q$€ ? q^ ^iqfq^^qqfqq^ 3 q^s- 
f*fiqfa$q|, q^sfr^rfaq ^qftqqqqiqq#iteqs;4iftqqqft4 
qrqjftqfaft I q?qft$rfaq*q qtfq: # ft$N: ? ^w-^qf oteqifq’ 
^ ^Rqqrjq^ qsrc°mft qqfcr i s4j =q— 

qq<q-4$qg-sqf*u q sqfw sfeqqi i 
qqqrqqt fqq^ft ftqqqqt =q fa qjwtt 11 1 ti 
qqfqqqftft ffcRqrftqpqqsqr <s qsqf4 ft” ara&n 
qqfemi “3%ft fa” fw<qrftqqq$q 3t$*q 3£qqf | qqi 
“qftft fa” ^qrqi^i srqrql #wqt to: i qqr ‘*qrq4 ft” 
qf*q?q*tafaq$q q>4q: fto4 i qqr “artot 

fa* ^q to stof (toft tot3*n j i ?? 

*<qtom i toFqqtof^fa toqfttol qtfft qnft, 

5 qfft fttorsqqqi to^, q jqwtorftrq, ^qqqtfto: i 
qm^^?qqqr 3 ^ir«qqqrqq^q “ qqrn 3 ftoqrq fa ” $ft 
q*rqT$fa$tftftsfa q&qqq4qiftq;wqtfa4qtftfa qrto^ I 
q^q sqnto sfototo qfeqpqto*Fqfaq qr 4fato: 
qq $4 totf^ft qqqfM'ftoqjffa $<qj q$w ftwifqqiqftfato 
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swirroft TOft m\fa t #rsfti:s* ^foraf^ropfa 

IIWWWIRH^ 

D. C. In course of his lecture on Karma-pravada pcrva, 
Durbalika Puspamitra explains the relation between jiva and 
Karman as follows : — 

Karman is attached to the jivapradesas only externally e. g. 
Karman constitutin'; the observances of religious mendicant is 
tied to the holy regions of the jiva, only externally. It is sepa- 
rated from jiva soon after it comes in contact, like a handful of 
powder separating itself from a dry wall. Such a type of Karman 
is known as “ baddha karman. ” 

There arc some karmans which are connected with jiva pra- 
deias more closely. They could be separated from the jiva pra- 
dcias after a long time, like a moist powder from a wet wall. 
These arc known as “ baddfiasprisia Karmans 

Again, there are some which are completely infused into 
the jivapradesas. They have almost become one with the jiva- 
pradeias, and so, they could not be separated from the jiva pra- 
desas without undergoing a change in their original condition. 

o o o o 

Such a type of Karman is known as “ baddha-sprista-nikacita 
Karman. ” 

All the three types are better explained with the help of 
an illustration of a band of needles. Karman is * baddha ’ like a 
band of needles with a piece of string tied round it. It is ‘baddha 
sprista’ like the same with a strap of iron fastened round it, 
and the condition of “ baddha-sprista and nikacita, is like that 
of a band of needles heated red-hot and hammered in such a 
way, that all the needles arc completely infused with one another. 
None of them could be separated froth each other without under- 
going a change in its original condition. 

The distinctive characteristics of an independent or anikaorta 
karman, are described as follows: — ' _ .a 
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Bandhana-sankamanu-vvattana ya uvattana uiranayal 
Uvasavaija nivatti nik&yana ca tti karanaim II 

[ It is susceptible to the processes of combination, transfor- 
mation, division, exaltation, liberation, reduction, determination 
and even infusion. ] 


Thus, it is seen that an a-niklcita Karman which is separa- 
ted from the Soul, is susceptible to processes of division, trans- 
formation, exaltation, and even the experience of undergoing a 
change in the original condition. But that which is nik&tita is 
not susceptible to any such process except perhaps that of under- 
going change of state. Still however, processes of division etc. 
could also be made to work upon nik&cita Karman by the capa- 
city of high penances. 

In the discourse as regard Karman, it is pointed out that 
the relation between jiva and karman resembles that of milk 
and water or lire and iron. When Gostha-Mahila heard this from 
Vindhya he contradicted this view in the light of the above 
theory of Karman. He said ‘‘ This discourse is faulty. For, if 
jiva and karman were inseparable as said above, there would be 
nothing like Moksa. 


In support of his belief, Gostha-Mahila proceeds : — 

* sftersrt ** I 

221. Na hi kammam jivao avbi avibhagao pabso vva I 

Tadaijavagamadamukkho juttaminam teija vakkhanam. (2516) 

221. Na hi karma jivadapaityavibhagatah prad^a iva I 

Tadanapagamadamokso yuktamidam tena vyakhy&nam. (2516)] 


Trans. 221. Karman is not inseparable from Soul like its 
portion. In case of (its) being inseparable, there would be 
no Moksa. This discourse of mine is (thus) justified. 2516. 
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“q ft-'lq to ifarq%V' qfafr I 3rfaq!*ro- 
qi^qt^taTOTTfo m ^IrTqif^T^:, TO | “q^ ^ 
f% ” sfiqq^RlfTOfqcTO?, TO sqrep | ^ q^rftqFR 

q to; to* w q^qiftf^qq;, ^q% 

ffrT * ^ qRT<£ 1^5^ | qq*TOqTO' 
*TO to #nqqqq*TOft*frro toto sftqrqr qTOqror^ qtsjr- 
qra ? I fa q^nfrofro q<?fa tottoh $g TOfaft iiw^ii 

D. C. According to you, Kerman is intimately connected 
with jiva. Karman, in that case, will invariably be accompanying 
jiva and there will be no scope for jiva to attain Moksa. I shall 
therefore be justified in giving a discourse about it. (2516) 

The discourse is — 

35* 3TfT arsrgr* #iifnr qj^sf* *r*r£if l 
TO 35W3C sfa IRTOIR^II 

222. Puttho jaha abaddho kancuinam kuncuo saiuannbi I 

Evam putthamabaddham jivam kammam samannei. (2517) 

[*3^* q^Tro- q^fq;: I 

TO *3^TO5£ sffa qw IRTOIRK**Sll 

222. Spristo yatha’baddhah kaiicukinam kancukah samanveti I 
Evam spristamabaddham jivam karma samanveti. (2517)] 

Trans. 222. Just as, the cast-off skin of a snake goes 
along with the snake even with a slight touch, so also, 
Karnlan though separate, goes with jiva (even) with a (slight) 
touch. 2517. 





^TO^R 5 ! 5 ** ifaqtffafo: q^lfo* 

TO qjqtft m qfoiqro TOfaqr¥iq qfroq$ q^ro: 
^qiqsfa'fcjqfa *f|q to^t, TOfa irh^ii 



: 234 : 


Jinabhadra Qaiji’s * 


[The seVetith 


D. C. The cast-off skin of a snake though separate but 
touche<l by the snake, is always accompanying the serpent. The 
same is the case with Karman. Although considered as external, 
Karman accompanies jiva everywhere even by slight touch giving 
rise thereby to the complete denial of Moksa. 222 (2517) 

Controversy about the Ninth Purva ( Pratyakhyana purva ) 
is this : — 

frrf^ frrf^JT MWlRWlI 

sTTfarmnr ?ftf 3 i 
5 an^rm ^ ir^irwh 

223. Soflna bhannamanam paccakkbaijam puno navamapuvve I 
So javajjivavihiyam tiviham tivihena sahfmam. (2518) 

224. Jampai paccakkhanam a-parimanab hoi seyam tu I 
Jesim tu parim&nam tam duttham asasa hoi. (2519) 

^rnnrr4 i 

^TTf5n?T IR^IRH^H 

3n^rf?r srcW«qR*<rf<*rftfrrPTT I 

^rf g ^rfr^RT IRRVIRHUH 

223. ^rutva bhaijyamanam pratyakhyanam puna-r-navamapurve I 
Sa yavajjivavihitam trividham trividhena sadhanam. (2518) 

224. Jalpati pratyakhyanamaparimanataya bhavati ^rbyastu I 
Ybsam tu parimaiiam tad dustaru&satpsa bhavati. (2519) ] 

Trans. 223-224. Having heard the discourse of the reli- 
gious vow Ihld down In the Ninth Parva, to be observed, 
irivfdham ( acting, commanding, consenting, either in the* past, 
or the present, or the future) trividhena (in mind, speech 
and body ) by the ascetics till the end of their life/ he objects 
that "the vow becomes excellent' by (virtue of ) •' its (‘being ) 
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limitless. Those that are limited are spoiled by (the rjse of) 
temptation. (2518-2519) 

s ftgnaffc; fq*ri*rq?u s^rw qq*# 
<( q^fe ^ mm qqq^qrfa ” qrqssfon* 
qfq$ qi^qr wmi fewRnfft, 

irwii 

2taT-^V 

qTsqfsrcfoftq foquri ^qtfestqi^ ^q: qqfal 3 

sqreqft qiq#nftqftqroqqfafaftq^ qfo ^ sKqi^qraqi- 

sfcnqta^qiq; ^ matfa ir^irwii 

D. C. In course of his listening to the. Ninth patva from 
Vindhya, -Gostha Mahila conies across the expression “ Karbmi 
bhantb | samaiyam savvam savajjam jogam paccakkhami etc., 
which lays down that the practice of prqty&khy&na is to be 
followed trividham (by means of acting, commanding, or consenting) 
trividhena ( in mind, speech and body ) by all the monks till the 
end of their life. He objects to this predicament and says that 
tl^e religious vow appears excellent only if it is practised, without 
a time-limit Those who preach the pratiee of vow to be follow- 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

It is explained in details as follows — 

sttoct sn 3*3* fa fftni cfor i 

r ft 3 ir^irvmi. 

225. Asamsa ja punne sevissami tti dflsiyam tie | 

Jega suyammi vi bhaijiyam parinamao asuddham tu. (2520) 

[qrw qj qqf ffW rPJi i 

h* ^sfq- ^Tfr IR^IRV^II, 

225. Aiatpsa ya perije sevisya iti dusitam taya I 

Yena ^rute’jM, bfraijjtam parinamafk^uddhtup tyi, (ftSgQ) ] 
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Trans. 225. It is defiled by the expectation that “ I shall 
( be able to ) enjoy at the end ( of life ) ” That is why it is 

laid down in the Scriptures also, that (a vow) is (said to 
be ) unholy on account of consequence. 2520. 

^qit-* sj f%’ ^qfqqqfaiR^qn qfoqR: ? fRis-qpt 

qRRqft ^qeteft ^TipRqtqrfqqtqRi ” ^q^qqfan- 
q$qr q qissw qqi jr^t^r \fqd qqft i $q: ? ^qif-^q 
^stin^sfq vifoR^-^qf^iRi^: JRqRqiqq^ qqft I qqiqq:- 
$1$ q^TT ^TRRT q llfqqs^VTRiqi %q | 

3rgqi<pn qrqrqqt^ ^ n i n 
qq “qqqtqM q^q^fqq” q^Rifqq -q^qi^ 

qtqftgt ^ q^ q^qtqqpftfq 

q*t«q q qftq q qfqqtfq q ^ ^fqq q g i 
q qqqqM qrqfq$£ 11 ? h ifq I 
q^q fqqfqq^q %Rifl$q qq; ^qqsjte q qq; ft;^q qqi 
3 ftf$foqa 3 *qf<R*q f^fqq^ i gqon qtam^q qqqfa qftfqqR 
q^qtqfqqq;, farfa »irt g^q&q qf qtsiqifl^q qfaqrfqq^ i ^ 
q ^qifqqiqrq: qTqqrfqft qiqq; q fafkq; qfqqqqR , gqqi 
^qqqifqi^qtqj m HWl°il 

D. C. The practice of pratyakhyana is defiled by means of 
expectation or desire in this way : — A person practising a reli- 
gious vow during this life, would be cherishing a desire through- 
out that “ When the pratyakhy&na will be over at the end of 
this life, I shall be able to enjoy pleasures with damsels etc., in 
the divine world.” The practice of pratyakhyana is blotted by 
means of such motives. It is forbidden in the Agamas also. 

v 

The Agama says — 

Sohi saddahaija jaijaga ya vinae’nu bhasana ceva | 

Agupalatja visohl bh&vavlsohi bhave cha^ho i| 
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Vada ] 

[ There are six types of purity :-l. Freedom from defilement, 
2. (observance of) purificatory rites, 3. right knowledge, 4-5. 
modest speech and action and 6. purity of motive. ] 

Then explaining the purity of motive by means of expressi- 
ons like pacchakkhanam savvannudesiyam. ” 

( Religious vow is directed by Omniscient ) etc., it has been 
laid down that — 

“ Ragena va dosena va parinamena va na dusiyam jam tu I 

Tam khalu paccakkhanam bhavavisuddhau muneyavvam It 

[That which is not blotted by passion, prejudice or (evil) 
consequence is, in fact known to have been ( goaded by ) pure 
motive. ] 


When Gostha Mahila opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a reply though Viudhya. But when 
Gostha Mahila was not convinced even by that, the preceptor 
himself had to come to the spot to defeat him. 225* (2520) 


fa * I 

; 3 ! n% ir^uw til 

226. Vinjjhaparipucchiyaguruvaesakahiyam pi na padivanno so | 
Jahe tahe guruna sayamutto Pesamittenam. (2521) 

226. Vindhyaparipristagurupadesakathitamapi na pratipannah sah 
Yada tads guruija svayamuktah Puspamitreija. (2521)] 


Trans. 226. When he was not 'convinced even by the 
argument advanced by Vindhya advised by the preceptor, the 
preceptor ( Durbalika ) Puspamitra himself had to argue (with 
him). 2521. 
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IJe as.k,s— 

fife 5*1 I 

*f^C fT*?RT^f , »T*r*T^ IIWIRVRII 

arf rft ?r ^rwT^fhr I 

rT*apmr*n*r3ft 5* ^5*^ irr^irh^^ii 

<?* *rs*f*g**it Or^aRTT’irj 5* I 

TT*g^m * 3*1 * ir^irvwii 

227. Kim kaficuo vva kauimam paippa&samaha jivapajjant& I 
Paid&sam savvagayam tadantaralanavatthao. (2522) 

228. Aha. jivabahim to’ nanuvattae tarn bhavantaralammi I 
Tadanugamabhavao bajjhaiigamalo vva suvvattam. (2528) 

229. Evam savvaviumkkho nikkaranau vva savva samsaro | 
Bhavamukkanam ca puno sainsaranamao anasaso. (2524) 

[fife *»f*i f* ^ i 

srf^T ^TrT rT*rrn-|^i**^*TrT: ||R\3|RW1| 

3PJ *f^T?T)r cH£ TT*FrTTT% I 

IR^IRWII 

q* *r i 

^r^TRrfts*T^^r: IIWIIWVII 

227. Kim kaficuka iva karma pratide^amatha jivaparyante I 
Pratide^am sarvagatam tadautaralanavasthatah. (2622) 

228. Atha jivabahistato nanuvartate tad bhavSntarale | 
Tadanugamabhavad bahyangamala iva suvyaktaap (2523) 

Eyam sarvavimokso niskaraijako va sarvasamsarah i 

Bhavamuktanfim ca punah sam.saranamato’n&svasah. (2524) ]. 

« 

gratis. 2^7-^28-229. Is Karman (attached ip,), every por- 
tion of pvn like the cast-off skip of a spake or ) only ) tp, 
the (out-ward) extreme of a jiva ? If it is (attached tqj, 
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every portion it would be pervading the whole (of jiva) on 
account of ( its ) intermediary portions not being raised. And 
if it is (attached to) the external surface of jitfa, it is clear 
that it does not follow ( jiva ) to the next world on account 
of its inability to accompany (soul) like the filth on the ex- 
terior limb, in that case, there would be attainment of mu- 
ndane world by all without any reason. And those who have 
already been finally emancipated front this ntundarie world, 
will Have to come down to the mundane world again (proving) 
thereby futility ( of righteous deeds ). (25’22-'2524) 

^ qa? q 3 q^faft mu, 
qj^pq^ q;q sftq^q *ri anftftq- 
3faq&% rqqqfcfqq 

qft sffa TOq in qwtfq, i 
fq: qlroj sftTOran# 

TORq^qt TO l q 

fc qfqq^r qrcfa sfcrcq €t$fq s§[*fq i q^sr- 
^ 1 TOTqjq5!$ftq wn ^to q^j ^iq^TO 
^jRr?q fas$q iqq =q qft *rofaq>roi^ 
qq jnstfq, si«to qqfqj^wro i d^qfqq^qq- 

fqroif^^qrf^^ m sftro qft*pq^ i^nj; q^q*^ 
qft m% *fomqtsR*T% qq; 

qistfqpq^ q^gronqi^, TOrfqsqf^ft ^^rq, 
qmRnrfq sftfaqrfqft i *iqr*R3ift: ^qoil ? 

TOTOiq* swftfq, TOTORTO q$fts*nq^ I m ft*qrotsft 
mn iF& f qft § f&l %qt<ifo 

qqR^q ^, f5^TOfq%q^ I fitalrf =q smRtf *fa|rftrcT- 
qft ftrowft gjrcftsro mw ^tq^qroro*# II 
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D. C. 

Ac&rya : If you believe that the relation between jiva and 
Karinan is like that of cast-off skin and a snake, and not like 
that of water and milk, I put this question : Is Karman attached 
to jiva at all portions of jiva or is it attached only to the skin 
at the outward extreme of jiva? 

If Karman were attached to jiva at all portions, none of 
the regions would be spared from the influence of Karman. This 
proves that the relation between Karman and jiva does not exist 
like that of a cast-off skin and snake. For, if Karman were to 
be connected like the cast off skin to a snake on the surface of 
jiva, it would not be able to follow the soul to the other life. 

Now, when Karman does not go with jiva, all jivas will 
attain Moksa rendering saipsara to nothing thereby. Thus, if the 
Satpsara i s accepted as existing without reason, persons observing 
celebacy, penances, and other religious rites etc., will have to 
come down to the mundane world. And, if the attainment of 
satpsara takes place without any reason, even Muktatuias or free 
souls will have to come down to satpsara indicating the futility 
of Moksa. 227-229 ( 2522-2524 ). 

There is another difficulty also, in taking Karman as exist- 
ing on the surface of jiva : — 

3TT TOTr^TRfrqr fifafarTf ? 

fa * aft IR3°IRWII 

«T5frfafimr ht cr^fa ^rr ^ f I 
faF *TT srrfa fa»fa?TVT**TT fa |R^|RKtf$ll 

3Tf fafarnir^ fa I 

2 IR^IRWII 

230. D&hanto ja v&yapa kammftbhavammi kimnimitta sa ? I 
Nikkaratja v& jai to Siddho vi na v&yaijarahitf. (2525) 
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231. Jai bajjhanimitta sa tadabhave sa na hujja to anto I 
Dittha ya sa subahuso bahimnivveyanassavi. (2526) 

232. Jai va vibhinnad&sampi vbyanam kuijai kamtnamevam to | 
Kahamanriasariragayam na vbyanam kuijai annassa ? (2527) 

[^PrTq? T^ftfarTT HT ? I 

f^r^nr’JTT ^i nfe ?t?t: 1 R 3 °ii W'mi 

sirnfafarir nr rritszm i 

rT?r: l 

^c*H*H*T ? IR^IRWII 

230. Dbhantarya vbdana karmabhave kimnimitta sa 1 1 
Niskarana va yadi tatah Siddho’pi na vbdanarahitah. (2525) 

231. Yadi bahyanimitta sa tadabhave sa na bhavet tato’ntahl 
Dristva art sa subahuso bahirnivManasyapi. (2526) 

232. Yadi va vibhinnadcsamapi vbdanain karoti karmaivam tatah I 
Kathamanyasarlragatam na vbdanam karotyanyasya ? (2527)] 

Trans. 230-231-232. Or, in absence of Herman, what is 
the cause of ailments ( produced ) in the body ? If it is cause- 
less, then* even the Accomplished ( Soul ) will not be free 
from ailment. If it is (due to) (some) external cause, then, 
internal ailment would not have-been produced in its absence. 
But that wretched ( ailment ) ( is ) frequently ( experienced ) 
even by one who is free from external ailment. Or, if Kar- 
man gives rise to ailment even at a different place, why 
should Norman of one body not produce ailment to an 
( absolutely ) different body ? (2525-2557) 
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TOrft fNEfsft q %^RRftrr: I 

m qisTtpiftfan qTs;qqpTs*jqTTrq?*, qf^qr ft sgsqrmft- 
5 Rn q«tsfo tpf sRqrttft qft qqrfwq:, aft qpft 
sg^qTqrftsFqtqqrfot qr^qqpr q qt? q srr^r i srcrtqfaft 
%3 i qqt serai qp: ^ftwfra^n i qsq l s^ns 
“qiftffcqrft” qftft^^qrfa q%S3?rfprqiFqtprcft^qnft- 
<qq: I qft n 4 Or^TH** wi q|q-qft 33 sqrqrf^prq$rq RR- 
qpr qi|Rlft, *qre[fq tqqfqqq^ 1 q q-73, qqts^qt s?q^ 
*q qftqprartsfq qqtqqjqqpr, qqsr<q>Ri3;tq ^ q^qifa 
qrafaft fa^ts^qg 5ft l mi q^-qftRqqq^qft q >4 
qsfcft ^prfttpr srcqfq q gqfct qwr% 1 qqgqjq; , ^rat qft 
qftqftfqfqqtslfwqfq wfqftq^ q«qs«jnt pr-ql ^pf qqt- 

<ftcq*gqqtq^, ^ qf£ ^ ^ qiqfara q^pi- 

t*pr q qqtfq ?-qs 75^3 qrc, qpft pF^qiftsrqiftfq qiq: 

IIW^IRWIRVWI 

D. C. 

Acarya: — If Karman is taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human body ? If the body 
is taken as susceptible to such ailments without any cause, like 
Karman etc,, even Siddhatmas or Accomplished Souls, will not 
be taken as free from such ailments. 

Gostha Mahila : — Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya : — In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as well. So, it is not proper to believe that Karman does 
not exist in the body. 

Gostha Mahila: — Karman which is attached to the exterior 
surface ( viz skin etc. ) of body, causes the ailment inside the 
body and hence that is taken as the cause of interior ailment. 

Acarya: — This view of yours is also not correct. Karman 
existing outside the body ( i. e. residing in a totally different 
body ) should not be taken as causing ailment inside the body. 
For, according to that rule, Karman residing in one’s body would 
be the cause of ailment in another’s body, as the distinction of 
place is common in both. 230-232 (2525-2527) 

rT q srft rTt 5* fa^Tpi I 

5T ^ fa fawr fa ir^irwii 

233. Aha tam sancarai mai na bahim to kancugo vva niccattham | 
Jam ca jugavam pi viyana savvammi vi disai d&hb. (2528) 

[spi *rf^rTrT: farTPJ^ I 

g»mfa ^niforafa ^ IR^IRWII 

233. Atha tat sancarati matirna bahistatah kaficuka iva nityastham | 
Yacca y ugapadapi vbdana sarvasminnapi drisyate d&hb. (2528)] 

Trans. 233. If it is said that it ( i. e. Karman ) moves 
(in and out), then, it would not be permanently existing 
outside (the body ) like a* cast-off skin of a serpent. For, the 
ailment is experienced all over the body at one and the same 
time. (2528) 

swtt, 
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mi i fiw, sfa u well 

D. C. 

Gostha Mahila : — Karman of one person, say Dbvadatta, 
moves inside and outside the body producing ailment both inside 
and outside the body ( by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Acarya : — In that case, the principle that Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
null and void. The principle of accepting Karman as moving 
inside at one time and outside at another, is not consistent with 
that of accepting it as existing only on the surface like the cast- 
olf skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the other. But that is not so. For, the ailments 
caused outside, as well as, inside the body as a result of striking 
a stick are felt simultaneously. So, it is not proper to take 
Karman as moving inside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving — 

qr vpTrTTirndrf rrefast ** I 

ftnsrfH ^ IR^tflRWlI 

234. Na bhavantaramatjnei ya sarirasaflearao tadanilo vva | 

Caliyam nijjariyam ciya bhaniyamakammam ca jam samab. 

(2529) 

[ST ^ I 

fsnff^r ^TrTH^f ^ IR^IRWII 

234. Na bhavantaramanvkti ca sarirasaflearatastadanila iva | 

Calitam nirjirnameva bhaijitamakarma ca yat samayb. (2529) ] 

Trans, 234. Like the wind, moving in the body, it does 
not depart to the other world. For, it is said in the Scriptures 
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that the moving ( Karma ) is a nullified ( Karman ) or Non- 
Karman. 2529. 

ft*, qf* rift W 

rr^T3*PH 1 5ti^^: l irfft 

fej: I ^T ? rti I II ^ lf|^^ 4^1% H ^ w- 

?rat*3*ra-ft:*raift3:, <r«n ^ $4, * w?<rc- 

*?4#% i ^farr ” ^ Sfiijqa^- 

5 ^$4 ^ ^ fofaft ? I 

” <4 4^ sire 

afare $*4 ftsrci”i^if^reRT^, <rci * fNfWr 

^re w% sttn4 ^ft4 m H#fe 

<m crafts***, arewnt ?w: qwr- 

<rei4fa s?am«rfuu!i^ i *4*: 4^q- 

faft I 3l4t h« 4 5 *refti4 wfeftft fcre^ IRWII 

d. c. 

Acarya : — If Karman is taken as dyamic, it would not accom- 
pany the Soul to the other world. Because, like inhalations and 
exalations, that which is moving in and out, cannot depart to the 
other world. 

Grostha-Mahila : — The assertion “ Calamanc caliti ” 6 in the 
Agamas speaks for the dynamic character of Karman. Why do 
you attempt to deny it ? 

Acarya : — You have not grasped the real sense of that ass- 
ertion. “ Calamank calib ” etc. and Nbraie java V&maijie jivao 
caliyam kammam nijjarai ” etc. indicate that all jivas right from 
the category of Narakas or hellish denizens to the Vaimanika 
divine beings, tend to nullify or destroy the (bondage of) dy- 
namic karman. “ Nirjiryamanam nirjirijam” implies that, that 
which is being destroyed, has already been destroyed. The agamas 
thus imply the dynamic character of Karman as a nullified 

5, Vide Bhagawati Satra, Pataka I Udde^aka I, 
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Karman or Non-karman. You are not justifiied in holding the view 
of dynamic karman. (2529) 

Establishing the position of Karman, he says— 

aHt fa fa^r^s^reart rpru? *ar I 

ir^ii W°u 

235. Anto vi atthi kammara viyanasabbhavao tay&e vva i 
Micchattaipaccayasabbhavao ya savvattha. (2530) 

fasgrc^fasr^snsrRrw ir^hirh^oii 

235. Antarpyasti karma vManasadbhavatastvaelva I 

Mithyatvadipratyayasadbliavacca sarvatra. (2530) ]. 

Trans. 235. Karman exists in the interior, as well as, on 
•the surface, because of the ( feeling of ) ailment. And, it exists 
all over the body on account of the motives like vanity etc. 
(2530) 

mm i 1 

1 m famraroasifar $4, w 

3ffar *TF#RT, 33! 33 | f%2f, fa«qi^r- 

^ 33m*q^- 

mi 3«tr 333 3far, ^ratrorra- 

f#H5<p3T3;, 3rsqtranrw ^ 33*33ft3*i33nftft 1 fa^n- 

333 3 ^ 1313 ; 3<$t^ 3 sptffo 3#3 

331 far, 3 33^3 1 3 35 ; 33: 

35Tft31*$3 1*33 ^fcf 3ftrc33r 3t3SJ5, <3S33i fa«nfa3H 

D. C. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on account of the sensa- 
tion of ailment felt inside, as well as, outside the body. Wherever 
there is ailment, there is Karman. So, Karman should exist all 
pver the body, because ailment is felt by the body inside out. 
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Karman is bound by motives such as Mithyatva etc. also. 
These motives exist on the inner, as well as, outer side of the 
body. Their karya viz Karman should, therefore, exist on the 
surface, as well as, inside the body. Hence, O Gostha Mahila, 
leave aside your vanity, and accept the true principle that Karman 
is united with jiva like fire and iron-bar or water and milk. 

235. (2530) 

Now, in reply to the argument that there would be negation 
of Moksa, if Karman were inseparably united with jiva, the 
Acarya says — 

srft’srm^j^ ft % * i 

236. Avibhagatthassa vi se vimoyanam kaflcano-valatjam va | 
Nana-kiriyahim kirai miechattaihhn cayanam. (2531) 

[ ^rft vrr*T^mft ft*ft4 I 

STR-ft^nRr vmrt 

236. Avibhagasthasyapi tasya vimocanam kancano-palayoriva I 
Jnana-kriyabhyain kriyato mithyatvadibhiscadanam. (2531)]. 


Trans. 236. Like (that of) gold and stone (united toge- 
ther), its separation (from jiva) is brought about by means 
of cognition and action in spite of its close contact (with 
jiva ), while its re-union ( with jiva ) is ( brought about ) by 
(means of) vanity etc. 2531. 


fofoTt iR-fo*n*rf I 
fowTRciftfaiSR upt i 

wfaWITOR I ^?Rt g 
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3 qsqRiqfa qRqqtq: qsqrfq q ftqq^, <£ qt %f °T ’wfafiprfa* 
feq sfq qfoq ” i aff qtf ^ sqqfqsq^ • ^ 

I 3^-tfaw*TT^J? I q R qfrq* flqfsfa $*q^, 

qr^f^qqfqqtjqRRfa qqrfqqqR-qroM^qf qfeqqprcqqft 

rT3[#ir%^^ qi*fq *PJT v 7Tqr^S*qT?fcq fq^q^Nr 
rr i q*qr^ i( qR *ftqR q fqgsq^ 3T?qt?qrflqFtdiqf^qqRR , 
^qqq>rf;qq^, qqrqqt smraftqtq.* #;ft(q>TsqlqqTfcfa 5 $f*T- 
rrr I q$ q*pt qiq-qjqifaqrqi liqtqrqq ftqsq sr %u; i qR 
ftdqiR f R-fq>qtqrqq! ” ^fq i fasqTRifcfjtft sftq-qRqqtq* 
foq^, ftsqrRrfqfqq^qrsf q*q*irRRq! arq^hqfMtft 
qq, 3rqqtqqrfqfqq?j^q%qifqfq?q5rRqr^qqtqqfqfq n 

*<^IR^?ll 


D. 0. 

Acarya: — Jiva and Karman are united together like gold 
and stone. They could be separated from each other by means 
of jfiana and kriya. 

Jiva is inseparably united with two things :- (1) Akasa or 
space and (2) Karman or action. The contact of jiva with akasa 
is so intimate that it is never separated. In case of contact with 
Karma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones, is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen- 
ances etc. In case of these excellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Gostha Mfthila : — Then, how could they be recognized as 
‘‘ bhavya ? . 

Acarya: — They are known as bhavya by virtue of their 
fitness for the attainment of Moksa. But this does not mean that 
all attain a certain spiritual form only by virtue of their fitness. 
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Just as, an idol could not be constructed without the necessary 
materials such as wood, stone etc., the excellent souls also could 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karman are inseparably 
united with each other. Just as, water and milk and gold and 
stone, united together, arc separated from each other with the 
help of proper means, Jiva and Karman are also separated from 
each other with the help of jfiana, darsana and caritra. 

Gostha Mahila :-Karman is attached to Jiva only on account 
of actions like those of bowing to false gods, as real ones, 
committing violence etc. But they are not separated from c.ach 
other by virtue of qualities such as sympathy, generosity self- 
restraint etc. 236. (253 L) 

The Acarya replies: — 

3Tf rT5sr&rsf*nT3ft I 

rr^ erf^fr fifi $it fa ? 

237. Kaha vadane kiriyasaphallam nbha tavvidhayammi I 
Kim purisagarasajjham tassbvasajjam&gam to. (2532) 

238. Asubho tivvaio jaha parinamo tadajjane’bhimao I 

Taha tivviho cciya subho kim nettho tavviogc) vi ? (2533) 

?nss^fa faronarr^Fr ^ rrfarifa i 

rTfT: IR^SIRWH 

SflgWfterTfa^f rT*n <TfajTT*l SFTf ^sfanTrT l I 

W rrfavr ^ fi ? IR^IR^Il 

237. Katham va”dane kriyasaphalyam, n&ha tadvighate I 

Kim purusakarasadhyam tasaivasadhyamekam tatah. (2532) 

238. A^ubhastivradiko tatha pariijamastadarjane’bhimatah i 
Yatha tadvidha eva subhah kim nes^astadviyoge’pi ? (2533)] 
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Trans. 237-238. Or, how is ( it that the ) success of action 
(is, accepted ) in (case of) admitting K arrnan af,< ^ n °t * n 
(case of ) its destruction ? ( How is it that ) one action is 
inaccessible to an effort which achieves another ? So, why 
don’t you expect beneficial result in separating ( Karman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) Jarman? 
(2532-2533). 


tor-* ^9-^ ftavpft I 'IT ^ 

f&m Timm t ? i ftw, 

^ 3 ^ to ftiw ^ toN 

W, 1 3TOCRTO-" ft ft ” TOIR *W! SHiffa 

wi Ig^sPrq^: m Jrasfai qq tffaiftifcftw 

^torg^f^tsfct |g: f% *te: ?- 
*3 mi I totisTO fTOmrfo 

wi fro mm i to root qTOmTOmtwnrn i 
IRWIRWM 


D. C. What is the definite purpose in accepting the validi- 
ty of actions like committing violence etc., when the bondages Of 
Karrnan are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc. when the bon- 
dages of Karmen are being destroyed ? According to you, a 
sinfiil effort brings about the accomplishment of the bondages of 
Karrnan, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Kansan. This belief of yours is absurd. The whole view-point 
of yours about Karrnan is baaed upon such absurdity. Really 
speaking, the auspicious consequence of meritorious deeds des- 
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troys the bondages of Karman, in the same way, as an inauspi- 
cious consequence ( of sinful deeds ) brings about the accomplish- 
ment of the bondages of Karman. This shows that Jiva and 
Karman though united intimately with each other, could be 
separated from each other by the help of proper means. 237- 
'23a. (2532-2533). 

Now refuting the arguments advanced by Gosfcha Mahila, aa 
regards the Pratyakhyana Porvu, the Acarya stales~- 

fetrrftirrJT ? I 

3nrf?*TT«i^T*ft arTTOT ?r^rr>n irvmr^ii 

239. Kimaparimanaui sattl anagayaddha ahapartechcd | 

Jai javadattlii satti to nanu sacckva parimanam. (2534) 

240. Satti-kiriy an umeo kalo sorakiriyanmneo vva | 

Nanu a-parimanahani asamsa c&va tadavattha. (2535) 

ir^<urh^vhi 

want f* i 

239. Kimaparimanam foktiranagataddha* thaparicchedah ? 

Yadi yavadasti ^aktistato nanu saiva parimaijam. (2534) 

240. ^akti-kriyanum&yah. kalah surakriyanumbya iva| 
Nanvapariijamahanira^aipsa caiva tadavastha. (2535) ], 

Trans. 239-240. What is ( meant by ) a-parimaga ( imme- 
asurable)? Is it (immeasurable) capacity* (or) the (immeasu- 
rable) time that is not (yet) come* (or) the (unlimited) com 
trauaoce? It ( it means to exert) the capacity till tt isfkiaBy 
eih— tart, them, that itself become# a land* ( Th»- o hterrm# 
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ce of vow) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a-parimana is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro- 
duced. (2534-2535) 

” ST% I rfT 5lftft#ft-fofts SlfrfRTT^- 

? 3rf ? 51% 5}^ 

*ift: I “ qresftr gfasn^sfas * 
ft«ft, rr^^ffl ^ gf%: sift ftfa^tft 

cf^Rlwftft i w< ? mfe£ 

* ’’ ft gfrfiftw W>W W 

3*ft*ft-WT sra sifts^i^T \<wk i 

hts-w Bslfaiftftraqi wssrift 

SlftiftmT SPnfc I 3TC^ftfa I 

gft mm qftfiiTFiiqfftT'sqw sift: mftft, gftjftj- 

“ % ii mm\ its M sft, mz-“ sift^ift 55 
frnflisfo <5ro*roitir sinfaistq^s^ (l ^sroRsfo* §ft- 

D. C. 

Gos^ha Mahila :-The pratyakhyana accomplished without any 
time-limit or the limit of energy is the most beneficial of all. 

Acarya: — What is a-parimaya according to you? Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimana ? Or, is it that a-paricchbda 
or continuance without break, is a-pariniaya according to you? 

When you say that “I shall refrain from enjoying a parti- 
cular pleasure till I have the capacity to do so,” the pratyakh* 
yana does not become a-parimlya or limitless, but pariml^a or 
limited by the bounds of capacity expressed by means of actions. 
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Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc., that of the limit of pratyakhyana 
is ascertained by the help of actions exerted by capacity. Thus, 
your theory of a-parimana or immeasurable pratyakhyana is 
refuted, and the fault of asaipsa or expectation is all the while retai- 
ned therein. For, the person observing praty&khyana would all 
the while be cherishing a desire in his heart that “ after the 
whole of my energy is over in observing this vow, I shall bo 
able to enjoy the objects of pleasure in the other world. ” 239 - 
240 ( 2534 - 2535 ) 

Not only that your theory is self contradictory in this way, 
but there are other difficulties also — 

*7 nwiRH^li 

241 . Jaha na vayabhangadoso mayassa taha jivab vi sbvab ( 
Vayabhanganibbliayao paccakkhananavattha ya. ( 2536 ) 

[W W rPTT ^ffarftsfa I 

^rr^wfa^TT?!: STr^n^RTJT^JT IRtfWM^II 

241 . Yatha na vratabhangadoso mritasya tatha jivato’pi skvayam | 
Vratabhanganirbhayat pratyakhyauanavastha ca. ( 2536 )] 

ffamfarft *rfar far ^rf^rd * *nfa Tfawrr I 

* q ^rs^r^fa^ qvRT fa far 

242. Ittiyamitti satti tti naiyaro na yavi pacchittam i 

Na ya savvavvayaniyamo &gbya vi sanjayatta tti. (2537) 

[<mw*nwr ^ifanfafa * ^rfa srrofarrnj; I 

* ^ ^fasrafa^m q^nfa ^farr^ifafa iiwir^vsh 

242. Etavanmatra ^aktiriti naticaro na oapi praya^cittam | 

Na ya sarvavrataniyama &k&napi samyatatvaditi. (2537) ] 

Trans. 241-242. In cherishing (a desire) just as there is 
no fault of violation of a vow to a dead (being), the living 
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(being) will also be free from fear of violating the vow, in 
( ease of ) enjoyment. And (thus), there would be confusion 
as regards observance of the vow. ( On saying that ) “ This 
much is my capacity ”, there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of) observing the rule of practising all vows, as (according 
to you ) asceticism could be attained even by ( observing ) 
one vow. (2536-2557). 

urates# si 

1 5f ^ rt I 

W\\, 

“ vn ” $$ Vitold; 

^ 5^: 5RW?Hlfo% I f^2J, sRRRR^H.*, 3^# ^ RNfa* 

q^iws ^ ^wi ^ Rwfcftfa dR*H5- 

f&ftsfo WHfou«Wn(M* qR^sfanraq 5»#RRt, R 

^ifa mwif :> «t 

irh^sh 

D. C. According to us, there is no objection if a person 
enjoys pleasures with damsels in the heavenly regions after 
death. Similarly,, there is no objection in accepting that a. living 
being also could enjoy pleasure etc., according to you, who 
apprehend the limit of energy to be immeasurable. For, by plainly 
saying that ” This much is my capacity and at the end of that 
mawfe energy, n»y praty&ikyma will b* overt So, tfcm* iem?v 
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harm if I enjoy pleasures ”, one would think that his duty was 
over, and you, too, would find no objection in accepting that view. 
But according to the Jaina Scriptures, that is not permissible. 

Moreover, on the plain assertion that “ only this much-and 
nothing more-is my capacity ” there would be no fear of violating 
the vow. But this would create confusion in the observance of 
vow. For, at first, one would enjoy pleasure by saying that, 
“ my capacity is this much ” and after some time, he would 
again accept the observance of pratyakhyana, and again, he would 
start enjoying on the same excuse, and so on, leading ultimately 
the observance of vow to confusion. 

Thus, according to you, those who act contrary to the re- 
ligious vow on the ground of a panmlna praty&khy&tta, will not 
be bound by excessive enjoyment, transgression of vow, or oven 
remonstration. 

Nor, will they be required to abide by the law of observance 
of all vows on the same ground. For according to you, the 
observance of one vow is enough for the attainment of asceticism. 
241-242 (2536-2537). 

Taking the alternative interpretation of a-parirmqa as the 
Future Time or continuance, the Acarya states— 

^vr|i£uum-uu|> start fa *TT*T IIWIRM<SII 

ftrefr fa ^sraft fa* far i 

fa* ^*^r %* irswa^ii 

243. Ahava savvagagayakalaggahaijam may am a-parimaaam 
Teijapunnapainijo mao vi bhaggavao nama. (2538) 

244. Siddho vi safijao coiya savvanagayaddhasaqivaradharo ttil 
Uttaraguna-samvaranabhavo ociya savvaba c&va. (2539) 

[ st**t ****fa*pm^ 1 

^ftsfa 
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<?q fa* i 

<?* *T*PTT IfiWIRWH 

243. Athavft sarvanagatakalagrahaijam matamaparimaijam | 
Tenaparnapratijflo mrito’pi bhagnavrato nama. ( 2538 ) 

244. Siddho’pi saipyata eva sarvanagataddha---aipvaradhara iti | 
Uttaragunasaipvaranabhava bva sarvatha eaivam. ( 2539 ) ] 

Trans. 243-244 Or, (let) the a-parim&na be taken to 
imply ) all the ( Future ) Time, that has not yet come. By 
( doing ) so, even a dead being with his pledge unfulfilled, 
will be definitely violating ( his ) vow. Moreover, a Siddha 
being will be called a ( mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 

fa *f| falsfa faster^ faiRrfa*Rr:, far* ’ 

i srfa % fa ffrfasfa fa* sfafa, **rt- 
WWRSRRTfa TOTf* 

I *r*3fafa|*f^f*q*$T**^*ffaT)|*f^?* ***fa 

5R 5 *: I ffa: fa*:, # *tq: ? |f* fa I **p>q; , “ ffar 

faR farcrfafa 5 sf* ***rffa* 1 srfq % sfatsfa 

I • ^f- c< ” 3vR gq: ^VfafartMjre- 

fad*RRW*nifafa 3 tr?j m fafa 

fatH fr*?qm*T5iqf*iw**Ss^qq^qr^ fafamr*: *rfa%, 
ql^nffa **RT**r^iq?*T^*R^qq% : , ^r**rffa s^fafarfa 
fafa *s*rffafa * rc* 5 ft ir^irwii 

D. C. If, according to the second interpretation, you take 
a-paritm.ua to mean all the future time that is to come, the 
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pratyakhyana will naturally be sai l to have been observed in 
Future Time. In such a case, a person enjoying pleasures etc. 
in places like heavenly regions after death, will be said to have 
violated the vow. Because, he being engrossed in pleasures after 
his life is finished, will not be said to have observed the pratya- 
khyana for all the future time. According to this interpretation 
of a-parimana pratyakhyana, even Muktatma will be said to be 
holding the vow and hence will be called an ascetic. But that is 
against the practice of the a gamas. 

For, it is said — 

“ Siddhe no safijab, no a-sanjab, no safijayasafijayb ” 

[ A Skldha being is not restrained, nor unrestrained, nor 
between the two. ] 

There will be another difficulty also. The subsidiary quality 
formed of penances such as paurusi purimardha 

bkasanaka, upavasa etc., as well as, the samvarana would not be 
found at all during the whole of Future Period. For, according 
to you, the apprehension of pratyakhyana does not fit in naurusi 
etc. and satpvarana docs not fit in ekasana etc. 243-244 (2538— 
2539 ). 

Taking the third interpretation, the Acarya replies as follows- 

STTfa#* fa *PTPJT TO ^3rr ^7 rW t 
TOTOTO13 - fa*T STTTOTfa fa fafa*7 IRVMlWoll 

245. Aparicchbe vi samana bsa doso jao sub tenam I 

Vayabhangabhaysu cciya javajjivam ti niddittham. (2540) 

[ srrft^sfa tot* to to: ^ l 

TOWTOT^T *TTOft*fafa fafaTO: IIWIIWMI 

245. Aparicchbdb’pi samana bsa doso yatah srutb tena I 

Vratabhangabhayadbva yavajjivamiti nirdistam. (2540) ] 

Trans. 245. In (case of taking) continuance without 
break also, the same fault (arises) That is why for fear 



: 258: Jinabhadra Gael's [The seventh 

of violation of vow, (the words) " yavajjivam ( till the end of 
life)” are mentioned in the Scriptures. 2540. 

$4 f% qfeRifanq fofeq; wt&rr 

?T3RT»raT^nRqT^qR qT^qg ? I T$' t dfcfTOIT, fl 

5Rft^ 4 qfeli f% q ircfM, qm 4 qqte4 
ra#sft f% ?r q<ft$4 ? frqift 1 ^q fisted, srft ^qift *t*n- 
qi^qqR^f qqqf qq, fq^qifa sq^qq;, sqigqqqwRfq^rt 
q qq qtar: I 3wrc*nf- u §q ^rqifq ,5 4foR<rffarw?qf$qR- 
qtaRfaftspr qqqfqqi^q 3 tr4 “ w4 qrq^i 

wmfa siresfcrTq” ^qq qiqq?qrqqR*q “qTqsftqq” sfq 
qfammfqsq; i ^ i^RqRqfornitmre sfa iiwmi 

D. C. Even if a-parimana is interpreted as a-paricched or 
oontinuanoe, the same difficulty ( as in the case of the first two 
interpretations ), will arise. 

When there is no time-limit, should a person observing 
pratyakhyana enjoy pleasure after a definite period of time, say 
ghatika or should he observe the same for the whole of ati&gata- 
kala ( future time ) ? If it :V said that one should enjoy pleasure 
after a definite time, say a ghatika, there would be a lot of 
confusion, on account of questions contending as to why not after 
two ghatikas, three ghahkas or even more ghatikas, and so on. 

Secondly, if it is said that one should observe pratyakhyana 
for the whole of u an&gata kala ” or the period of time that is 
yet to come, then those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure etc. after 
death. The Muktatruans will he called ascetics and there would 
be absolute negation of uttara-guna and saipvarana. 

Thus, a number of difficulties arises, if the theory of a-pari- 
maija pratyakhyana is accepted. 
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It is, therefore, said in the a gamas that — 

“ Savvam savajjam jogam paccakkhami javajjivafc ” 

[ I abandon all the disgraceful contact till the end of my life.] 

The commandment of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the end of his life. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the commandment of the agamas. 245. (2540) 

The Acarya now proceeds to show that the fault of a^atpsa 
or expectation does not arise in case of sa-parimana pratyakhya- 
na etc. 

*rr $ i 

246. Nasaijisft sevissami kintu ma me mayassa vayabhangah | 
Hohi, surcsu ko va vayavagaso vimukkassa? (2541) 

[srrsfr^rf *rr ^ tnrw* i 

^^3 ^ amrorot ? IIWIRWU 

246. Nasainsam sevisye kintu ma me mritasya vratabhangah | 
Bhut suresu ko va vratavakaso vimuktasya? (2541)) 

Trans. 246. 1 do not cherish any desire, but ( while ob- 
serving the vow, l only expect that ) let there be no violation 
of vow after death in (the regions of) gods. And, where is 
the scope of (observing) a vow to a Siddha or Accomplished 
Soul ? 2541. 

m jrwir I 

nmn $iss?j*n ? i n ft 
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msi svrar* qrassfarc- 

fsRT qWT**?Tfa, WIRR!!^* 

rrr^ ? sfa i mi \% frfarcft ? i m 

ft ^ 3f% ^T^T%, ?R ^ $W*t<TT*Trc!S; ^dVTWTH^ |I% 

srtcw ? i HTsrafaf ifaRq^mw^, rst- 

ft&qfa afcnfa 3£*Hfaw*frirftfa i m #sfa if% 

*T^ra, ^ ^3^ T^fa^sqfaint 5r^fT^«ri% 

*riq*q<fh% %ft<R5rTS-“€t 
RT q^Tlft ” Rtsfa gf% *T^% 3Wlft ftir&FT ftfgflT&q €t 
SRRPRqiTO ? fa sRRT 31^3 X 3?«T^ *T fafaftfa 

mi I ifamfiRqfq q^R^qrqfRm^qRfqft i 
<$4 i’srcftf qi wrarc^q mqi^^qiqftqiiiRtqi^qR ^qqi- 
irWii 

d. c. 

Acarya:--One who observes pratyakhyana till death, never 
cherishes a desire to enjoy pleasures after death. That is to say, 
his pratyakhyana is not defiled by means of any desire. On the 
contrary, he attaches good intention to his pratyakhyana, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the fault of a^anisa does not arise. 

It should be noted that the observance of vow is limited to 
this life, only with a definite purpose. The condition of the ob- 
server of pratyakhyana in the heavenly regions is different from 
his condition in this life. During his life, he being a vratadharin 
will be free from the bondages of Karman by virtue of his dis- 
passion etc., but while enjoying in the heavenly regions, bonda- 
ges of Karman will definitely arise and that will obstruct the 
observance of vow. This shows that the pratyakhyana is limited 
only to this life, and it is not possible to follow its practice in 
the next world. The theory of a-parimaya or unlimited pratya- 
fcbyana is impracticable in this way. 
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Gostha Mahila : — Why should one be afraid of the violation 
of vow in the other world, while following the practice of pra- 
tyakhyana. It is likely that an observer of pratyakhyana may 
attain Moksa after death, and thus lie may not violate his vow 
in absence of enjoying. 

Acarya: — Your aigumcnt is not valid. There is no possibi- 
lity for any one to attain. Moksa at this time. There is no rule 
even in a heavenly abode like Mah&vidbha-k^etra that all its 
inhabitant creatures will attain Moksa. 

Gostha Mahila : — Since great vows are already included in 
moksa, the theory of a-parim&i\a pratyakhyana will succeed 
without doubt. 

Acarya: — Even that is not correct. I Low could one who has 
already attained moksa, have any scope for the observance of 
vows ? As he has fulfilled all the metaphysical aims, he does 
not need the practice of pratya khyana in ar.y way. 

Thus, your theory of a-parimana pratyakhyana is not bene- 
ficial even to those who have been attaining Moksa. 246 (2541) 

Moreover, 

(iwiRWii 

247. Jo punaravyayabhavam munamano’vassabhavinam bhanai i 
Vayamaparimanamevam paceakkham so musavai. (2542) 

[ tt: 3**^^ i 

irvvsirwii 

247. Yah punaravratabhavam janannavasyambhavinam bhanati | 
Vratamaparimanamevam pratyaksam sah mrisavadi. (2542)] 

Trans. 247. One who accepts a vow, as a-parimlna (to 
be observed permanently ) in spite of his knowing the possi- 
bility of breaking the vow as certain (in future), is an evi- 
dent liar. 2542. 
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fof?*n^r ^ §*3t**N ” ^f«reRt 3*3 ^R- 

<rcTswfatftRfWST pr ^rR^tsfq stf sr^i^RHqfanq 
qqtgwr, % ^ pmJ 
sr^^R^ISJ^^qif^fdf irwii 

D. C. When a person well-versed in Sciiptures, says that 
the practice of pratyakliy&na should be continued even after death 
for ever, in spite of his knowing that it will l>c certainly obst- 
ructed while enjoying pleasures in the heavenly regions, he 
should be called a perfect, liar. For, he says something else than 
what he actually bears in his mind. 247 (2542) 

Also, 

■srfat wmnJT srf fa -*ttt i 

^ qfN q fafa^f fa rft ? IRiMIRWlI 

248. Bhavo paccakkhanam so jai maranaparao vi to bhaggam i 
Alia natthi na niddissai javajjivam ti to kisa ? (2543) 

[ • mm sr^t^fa *jfa ^'q^^fasfa rfrrhRTn* I 

*W qiffa * fafa^fa ^ssffafrifa ?ra; IRV?<II 

IRHV^II 

248. Bhavah pratyakhyanam sa yadi maranaparato’pi tato bha- 
gnam I 

Atha nasti na nirdisyate yavajjlvamiti tatah kasmat ? (2543) 

Trans. 248. Pratyakhyana is ( nothing but ) a dispassion- 
ate inclination (of mind). If that ( peisists ) even after death, 
the violation (of vows) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life ? 2543. 

witfafaim: ^ q 

3tf ^5^ ? I Wf- 
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m&it 1 3w?r: Wu ?rft $s qfcuri 

5rgfiR 

^ IRWlI 

D. C. Inclination of mind tending to dispassion constitutes 
pratyakhyana. Does such a dispassionate tendency continue ever 
after death? Or, is it limited only upto the end of this life? If 
it is taken to persist even after death it is certain that the pra- 
ctice of pratyakhyana will be defiled by the enjoyment of plea- 
sures in the divine regions. But if such a dispassionate inclina- 
tion is taken to exist only in this life, there will be no fear of 
self-contradiction (as in the first case), why not accept, then, 
that pratyakhyana is limited upto the end of life ? 248 (2543)' 

srj vrrct sprwsrfr *rprr l 

vk ^rsp*ff<T dr gs* ? iRttWWtfll 

241). Jai annahova bhavo ceyao vavanamannaha maya I 

Kim va’bhihio doso bhavao kim vao guruyam. (2544) 

[jT*FWT TTHTT I 

dr srrsfaf^ dr ? limiRWll 

249. Yadyanyathaiva bhavascctayato vacanamanyatha maya I 
Kim va’bhihite doso bhavat kim vaco gurukam ? (2544) ] 

Trans. 249. When the inclination of mind is different 
and the (actual) statement is different (that is nothing but) 
fraud. Or, what harm is there in making a statement ? Is 
word ( even taken as ) greater than feeling ? 2544. 

tftar-w h^it- 

siRtr: *trt srw firf^n- 

r«it tfimi ftft l srw, ngsqtsPr vdt sqrfaNtefa <c wi- 

&f\m” wr, fa fa#r- 
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? i i\, f% (i 13 fa ” g¥& 

TT’Ffa ?q, §1 *T%s*T«nfpTfcft cRjnrjqqrsfa^rfa ? I t^ig- 

frf^, 3Fiq% mm qnn°H ^ ^qmrJ^lfq^qrftf^iR’AWII 

D. C. Although you feel that the practice of p raty&kh yatld is 
limited to this life, you do not actually say so. On the contrary, 
you try to assert something different when you say that pra- 
tyakhyana is a-parimita or limitless. Why don’t you say, with- 
out hesitation, that pratyakhyana is sa -paritriana or limited Is it 
because you believe that words are greater than Truth ? The 
agarnas do not take vacana as autheutic but bhaVd or actual 
feeling. 249 (2544). 

The Agarnas state — 

3T5Fc«T ^T*rf**T 3T* I 

FT * qJTF'iT IRVIRWII 

250. Annattha nivadic vanjanmmi jo klialu manogao bhavo i 

Tam khalu paccakkhanam, na pamanam vanjanam chalana. 

(2545) 

ST ’i: I 

ft?* qrg stpttw*, * snrm IRVIRWMI 

250. Anyatra nipatite vyafijanam yah khalu manogato bliavah | 
Tat khalu pratyfikhyanam, na pramaram vyanjanam cha- 
lana. (2545) ] 

Trans. 250. When a statement is (made) with regard to 
something else ( than the real feeling ), that which is.the real 
feeling of mind (should be taken as) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 
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a»T nn v&l ^TTwt'7 5T^TT^rnT JmT*i-fl ^T 

JR^TR^IrtN^f^idMt^l^RT^^y *TR* 5R|flH^, *T 3 

^ i f^t H s*?3H sror^ ? I w*rnr ^ ^sr- 

^sjmr^;, i <fa*renfasfo ^^^nsimr^- 

tIk^; ^ *Tnr$fcrrcfa$t *Rflt 7Tr^r^*fa ?^;nfa “*n*- 
sfcnj;” s<^rrtr> f% fasmutor ? sft IRWMI 

D. C. Suppose somebody has decided in his mind to observe 
the vow of relinquishing three kinds of food and declares through 
mistake that “ I relinquish ' four kinds of food. ’ In such a case, 
where the statement made is not consistent with the real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importance. 
Since such utterances are made without any fixed consideration 
of the real object of mind, they become ( at times ) deceitful. 
Therefore, the agamas do not take vacana or verbal statement 
as ( really ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, 
accept the true principle of sa-parimana praty&khyana. 250 (2545). 

Then, 

^7 wjrfasft fa *ft srfa I 

arenriTc^fa ?rt IRHWWH 

3TTf*7 omrmrfa fa tfeiqfatira i 

sr farfan? *rt ss*rm *rr IIWIRWII 

*n*rrert far l 

fawreif ^rnraft faf^r fa iRMiRHtfili 

^rrt fa r fare^ fer l 

^ Siaft ir^irwii 

% 

251. Iya pannavio vi na so jahb saddahai Posamittena | 

Annaganatthbrbhi ya kaum to sanghasamavayam. (2546) 
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252. Ahoya dbvayam bbi janamano vi paocayanimittam i 
Vacsca Jinindam pucchasu gaya”gaya sa parikahei. (2547) 

253. Sangho sammaval gurapurogo tti Jinavaro bhanai | 

Iyaro micchavai sattamao nihnavo’yam ti. (2548). 

254 Eisam samattham katto gantum Jinidamalammi I 

BM Kadapuyanab, sanghbna tao kao bajjho. (2549). 

[sfar srfnf^sftr h l 

ficWT rTrTJ IIWIRW$II 

3nipT «rsftf?r znn rftr sTr^nTfafarTtr I 

ar^r ^rTTssrim *tt vfxTSFifa HWiR^y^ll 

^r: ffo fsr?R?* tnJrfa i 

firiV ir^irwii 

*rnr«*j i 

srftftr ?ra: *rm: irwiiwWI 

251. Iti prajfi&pito’pi na sa yavat ^raddhattb Puspamitrena I 
Anyaganasthavirai&a kritva tatah sanghasamavayam. (2546) 

252. Ahuya devatam braviti janannapi pratyayanimittam I 
Vraja Jinendram priccha gata”gata sa parikathayati. (2547) 

253. Sanghah samyagvadi gurupuroga iti Jinavaro bhaiiati I 
Itaro mrisavadi saptaruako nihnavo’yamiti. (2548) 

254. Idri^am samarthyam kuto gantum Jin^ndramul^ | 

Braviti Kadaputanfiyah, sanghena tatah krito bahyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways* by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith ( in truth ), then, having 
gathered, to-gether, the whole Sangha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to Mahavidfeha and inquire of 
the Tirthankara as to who was right. She went (to the Tir- 
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thankara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava. ‘‘Whence could 
this wretched demon 6 have this much capacity to go to the 
Tirthankara ? Gosths Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 

gfr&fa: qra# * 

i <i<§t “ f% fnmt ? 

5t*fro^ i to 

m * toft $ i to : slfo- 

jt£tc% I: tototo to i ^ sto ^rorgr- 

qrofcwf ft fro i ^tot *fttto I m 

sftTO ft; qstfa ? i to to snwft 

tot <fokw TC^,-ft» pfoqn3*qftTOpn ^ 

Wft ^ TO**, TO ? I TOTOT stvR^-TO 

wft^t wtoto $tot: toi srctenT fTO, 

^?n£ TOiftr i to^§* i to ^ si i sn ^ tot- 
tot piR^r J< ^wnyq fip i y^w > to 

totoi& ntgrarffereg ffaqraftt, totto ftp: ” sft i 

§FIT 3^ft-*;q<5qf^ WTO&, $T VTT^TTO ^^RFTT- 

TOrafa: ? sft l TOift towI * ftf^ tr*ft 
TO^*ftft3[TST mi TO I TOBtfaTOftqTOai *V5 TO IKHV^Il 
WMR*WIRWH 

6. Katapfltana is a kind of demon. It is believed that a 
Ksatriya not perfonning his duties well, is bom after his death 
as such a goblin. It is a kind of preta or inhabitant of lower 
regions. 
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D. C. When Gostha Mahila did not put faith in the words of 
Acarya Durbalika Puspamitra, sthaviras of the gaccha tried to 
convince him of the Truth exposed by the preceptor. But Gost- 
ha Mfthila replied arrogantly “ You ascetics, what do you 
know ?” The Tlrthankaras have preached the same principle that 
I hold. ” The sthaviras said “ Do not degrade the Tirthankaras 
by such words. You do not know the Truth. ” 

Ultimately, the sthaviras called an assembly of all the 
monks, who propitiated a goddess with the help of Kayotsarga. 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavidhha and ask 
the Tirthankara there, as to who was right. The goddess return- 
ed with a message within a short time, and declared that the 
gaccha led by the preceptor Durbalika Puspamitra was right 
and Gostha Mahila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gostha-Mahila said ” How could 
this wretch of a demon go to the Tirthankara ? 

Then, when he refused to believe even in this, he was ex- 
pelled from tl.e gaccha. Finally, without returning to his original 
school, Gostha Mahila wandered here and there, and died as a 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 



Chapter IX 

ii stsct ?tfe^ F ?r^--t^Tfr^q-7TT n 


Discussion with the Botika Nihnava. 

After dealing with the stories of the Seven nihnavas who 
contradicted the current religious ideals of Jainism as mentioned 
in the foregoing pages, the author now proceeds to give the 
story of another type of nilmavas ( viz Botika ) implied hy the 
word ( ca ) in “ Bahuraya paesa avvatta, sail media duga tiga 
abaddhiya cbva ” 1 etc. 

an I 

rft fkgt X^X^X II^IIRVaoII 

1. Chhavvasasayaim navuttaraim taia Siddhim gayassa Virassa | 
To Bodiyana ditthl Rahavirapurc samuppanna. (2550) 

[ rT^T I 

rTrft *rrf^RT X^^tX^X ^TgcWT ll?IIW®!| 

1. Sadvarsasatftni navottarani tada Siddhim gatasya Virasya | 
Tato Bo^ikanam dristi Rathavirapurb samutpanna. (2550)] 

Trans. 1. Then was produced a doctrine of Bo^ikas 3 in 
Rathavirapura, six hundred and nine years after the Tirthan- 
kara ( ^ramaija Bhagavan Mahavira Swami ) had attained 
nirvana. 2550. 

1, Vide Chapter I. p. 9 (v. 2300). 

2. Popularly known as Digambaras. 
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The story of the rise of Botika is given as follows : — 


^T*T 3^TT *J IRIRWII 

3^<Trft I 
IRIRWH 

2. Rahavirapuram nagaram Dlvagamujjanamajjakanhb ya I 
Sivabhaissuvahimmi puccha thbrana kahana ya. (2551) 

3. Bodiya Sivabhoio Bodiyalingassa hoi uppattil 
Kodinna-Kottavira paramparaphasamuppanna. (2552) 

T*3T FJT37:R!T WRT ^ IRIRV^II 
^r^r^frT: I 

37T3TTFT^c35TT IRlRV^H 

2. Rathavirapuram Nagaram Dipakamudyanamarya Krisna&a | 
^ivabhoterupadhau priccha sthaviranam kathana ca. (2551) 

3. Botikasivabhute-r-Botikalingasya bhavatyutpatlih I 
Kaundinya-Kotta-Virat paramparasparsainutpanna. (2552). ] 

tim t- «73$i3i3: $3HW3:, 3^3-73#S7 m m\\ 

35 H 3 i 33 wv wmrni i 

afara mmw fiR^3?R7ra$33>: Trofar i 3 ^ 

form f H q&fa i ifo 5531*1^ i 

33 3«ift-ft3t33iss 3 wfo 

%9FTf 3S3lfa3*3FTOfo 1 33 33U3$W 3 3T«33I3T JR3f 

l 337331 3*35^-“ 3r% ! 3^3, 3f| <3?TO 733^313 

5fmfa3lft” I 33J $3 3«ri 3^3, *373173 5113731 7lft3f753Sfa- 
33^ 7131373 ffcnjf331 ^33^-^5175^33^ I 33: 3$ft33l 3T3T 
3^373* fel3t Wfl^lfaufa 3*$3 33 TRB; 
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q p^q qq ww qfaqfa ” i qq: #f(ss$w*qf Wqrot 

sq* fq&r: i qfen qtprfsqsrc: qr^qrqft w \ qq q qiqq: qqq- 
^ flfar I *tof q q$ qf^qi qq qrfqp i qq " qqq$qs> 
qrqrfqfapRfqqq ” sfq q ^ i qq: %qqgqqq; qfejf q&qr 
*qq%q qtq: $q: l sT$f*rf$w qqffaq; l fq§qiq q^q;qq i qqqr- 
zdw sqtfq q qqtqqn \ qqt qfT faq>i%qpp q^rsqqr qq^i 
qq sirqif: faq^rqsqqt-fwH qq qppr Wif^qqqq^qT 
q^ftq ? qq#q gqqfqqT^qTN qqM ^qi q^ ftsp I qfaq- 
qqifqqiqq: 5Rqt qq*ft qqraqfq, q 3 qqfqqfa sqiqqqfq 1 sq: 
“ pfpf%qfcqqq ” sfq ^qrs?qq^ qqqr^»qq qftfeq 
qqt# qq^ q^qqqqi qufqrqT qpjqr qrpt^qqqfq ^mf^r 1 qqt qrq-< 
sqfqq*: wfqqt^ fq*sfq 1 qjqqr q qjq* qqqfcq, 

qqqt~ 

fsmfaqi q §fq?i qifnniqi qfewrpq q 1 
qrqqqqqreqqT #qq ^ qt $fa5r 11? 11 

p fqq qq# wn qq qq pq#q tor 1 
qq 3Tf fqq^qi faqq^ ttfq qqft^q irii 

^ ^ifajfkqq^qRf qqfcro, prqfqqq %fq fefqq qqfa:, 
q^qf 3 q^q qs ftfqq:, q*qs$q 3 qs q#q:, qq 

wftfq: 1 ^qifsrq gqqftrn, *%*# % q% 

qq qqiqqt top# q qiq^q^qi 1 
q^qrt Rqi# q qrqfqs^qt 11*11 

?fq q#q: qiqfqqfq |fq, qq q qqfqq: 1 q^q g qq q^foq: 
^qs^q qtqq^ffqq, q^qq^I g qq STqgfqqqqf^: %q?fo£qq- 
^^qqift% 1 q^ ^t fqq^qr qtqp-'qirqq;, qft ftfaqi- 
#ftfqqNfaq^3qiqi3qfa: qfapKHi q qq faqq^q* f% q 
fTO^ 2 1 qqt g^q»q-q^qiftfq ^qf^sqtWt, qpqiqqiqi^, 
qfqqqqmqqqq%”i qq? fqq^ftqf qtq>^-“qfa #ta% 
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b f% w ^rtfa, trcstaftrcf h ^ 

$$ar:, f% 3 ^* ’ifBFST- 

? i arc ^ ^ fWBTfRpjq; , srats%^- 

I* §;^ft”Udt s^T tou, <rft ^sfa ^nr- 

^toi: $*mfq wfrr, ?ft Btsfa sttosoff^gK 
r*TTF;sq: mirtfa I spf rT?fq vnifcf^np^f^ 

3 $&HTT, ^RF^F v$ f^Tfr!I??TFT#^^ , 1 $*: W'T^I- 

**iFfq ^rm: i fa^sr ^rfq i *ftof%^f: “ ft ^f^f fa’W 
ftlWF ” fr*TFft TddFd I l\i 3 W Pjft?*i 

^TOJTFf^F^ gftdfat ^Ff^^F^fTf^ff^TTf; * 

^JFfF^ ftfdt^, f %?3 ^Ffa ftpRF! I 11% 

s^^^FTtrTB HFFT 11\ I *TF % 3 

sff<fgff#r ^\mf% i ii\ fimi ^ JFfter 
*FfWTF ^F I <F<F f? s d ft'W sffartfFfFHFT ^F “m 3*€tsFRF§ 
ftdFfft ” rT^FT ^ I 11 ^ ^ft^dt* 

sim I iitsii “ ftersT *rtft? ftdtf sflwsft- 

wsifim % *rdft” ?ft ftf¥^r $ta<FFs*rV‘ ftrafeRsmft, i 
<mfi*i mi i f| i^i ^vrfafa i m 
^fts*T-&£?flwi*FRt ^ fW ftf^rrl i 

*wwifsft ftftrpj?H ; % €ti#- 

^ft u wft Zr£( ftvTFd%^ wtfl ” |F% ^RF^F^T-^tf#^, 
3GFF^ *> 1 f^-#f#F^ 

f^fcRF I “ I ^ ttfcw BI^FFi 

IRWlRWII 

D. C. A detailed account of the rise of the Botika type of 
Nihnavas is given below: — < 

Once upon a time an Acarya named Arya Krisiiaseri had 
come to the oity of Rathavirapura, and put up in the Dipaka 
garden outside the city. In the city, there lived a Royal atten- 
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dant named Sahasramalla ^ivabhtiti, -who being the king's favo- 
urite, wandered in the city till late at night. His wife was very 
much annoyed by his irregular conduct. She once complained of 
his irregularities to her mother-in-law saying that she had to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in-law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, ^ivabheti 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied “ O impudent boy ! go wher- 
ever the doors are open for you at this hour. Nobody is going 
to die after you. ” Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upa^raya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. He approached them and 
requested them to initiate him into asceticism. The ascetics refused 
to give him dlksa as he was a Royal attendant and the permi- 
ssion to do so was not sanctioned by his mother etc. Conse- 
quently, ^ivabhuti accepted diksa by himself from an earthen 
spittoon lying there. The ascetios supplied him with the necessary 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhu. Next day, all the sadhus proceeded on Vlhkra 
( going about from place to place ). 

In course of time, it so happened that they returned to the 
same place. The king received them with great respect, and gave 
Sivabhuti a kambalaratna ( a costly woollen shawl ). The preceptor 
asked ^ivabhuti to renounce it, as it would create trouble in 
several ways. Still, however, Sivabhilti kept the shawl secretly 
with him without the consent of the preceptor. Being very much 
attached to the shawl, ^ivabheti used to see it carefully every 
day after returning from his begging tour etc. But he never 
used the same for fear of being detected. The preceptor knew 
that Sivabheti was deeply attached to the woollen shawl, so, 
onee he, took the shawl in ^ivabhetiV absenoe, tore it into several 
small pieces and gave each piece of the shawl to every sadhu 
for the purpose of oleaning his feet. When Sivabheti came to 
know of this, his mind was greatly perturbed. 
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Then, onoe in course of his lecture on Jinakalpikas 5 , the 
Acarya said: — 

Jigakappiya ya duviha panipaya padiggahadhara ya I 

Pauranamapaurana ikkika te bhave duviha (1) 

Duga tiga caukka panagam nava dasa ekaraseva barasangam I 

E& at^ha vigappa jijjakappe honti uvahissa. (2) 

[ There are two types of Jinakalpikas (1) One of these 
having their hands ( to be used ) as a vessel, and (2) the other 
of those who actually possess vessels of alms. Each one of these 
is again of two types :-(l) Those ( covering their bodies ) with 
garments, and (2) Those (going) without garments. A jinakalpika 
has an upadhi ( a combination of articles ) of two, three, four, 
five, nine, ten, and twelve varieties, ( serviceable in the performance 
of his religious duties ) ] 

u There are some ascetics who have only two upadhis : viz. 
a Rajoharaqa (a wollen chowry and a mukhavastrika (a piece 
of cloth folded to be kept before the mouth ). With an addition 

3. Jinakalpikas are a variety of Jaina Sadhus who were 
strictly undergoing the principles of religious practices followed 
by the Tirthankaras irrespective of bodily discomforts and hard- 
ships. Before adopting these rigid religious practices, a Jinakalpi 
sadhu is required to undergo the following five tests- viz. (1) 
With regard to knowledge, he must have a thorough knowledge 
of at least nine-porvas from the beginning to the end, and also 
to repeat them from the end to the beginning. (2) With regard 
to austerities, he must have the strength to observe fasting lasting 
from one to several days at a time, and upto six months duration 
at a time, without any resulting weakness. (3) With regard to 
mental oourage, he must remain in Kayotsarga in- deserted depi- 
litated buildings, public squares, burning places (for dead bodies) 
etc. and be undaunted by Several difficult sufferings and hard- 
ships. (4) He should think that he is alone, none else is his 
companion, and (5) With regard to bodily strength, he must 
balance his entire body on his toe. 
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of one, two, and three kalpas ( articles ) to the above-stated two 
upadhis or paraphernalias respectively. 

Again, there are some who in addition to rajoharaya and 
muhapatti possess seven kinds of patras in this way 

Pattam, pattabandho, payatthavanam ca payakesariyfi I 

Patalaim rayattanam ca gocchao pays-nijjogo. (1) 

[ PUram ( alms- bowls, utensils etc. ); p&trabatidham (a square 
piece of cloth for fastening the patras together when not in use 
and which can also be utilized for carrying them as in a sling, 
on a begging tour) Vern : attest; pltrasthapanam ( a square piece 
of woolen cloth abou llxl L inches with pieces of cord attached 
at four corners for tying up the p&tras ) ; p&trakesarifc (a small 
woollen chowrie, Vern : ijsnrfl); patalak&ni ( oblong pieces of fine 
cloth 52” x 24”. Three such pieces are to be used for the su- 
mmer, four for winter, and five for the rainy season Vern qgr ); 
rajastr&ixam ( a piece of cloth to be placed between each p&tra ); 
gucchakam ( a square piece of woollen cloth similar to patrastha- 
pana, with a hole in the centre, but without cord useful for 
tying the patras together) are useful for Patras. ] 

This shows that there are nine kinds of upadhi . When one, 
two, and three types of Kalpa are respectively added to these 
nine varieties, there are ten, eleven and twelve upadhis in all, 
in case of several ascetics. ” 

On hearing this, ^ivabheti said “If that is so, how is it 
that aughika ( for daily use ) upadhi, and aupagrahika ( for occa- 
sinal use ) upadhi alone are apprehended ? Why is not Jinakalpa 
itself attained. ” ? The preceptor replied : — Jinakalpa has disapp- 
eared with Jamba Swami 4 . And it is not possible to attain the 
same in absence of sufficient strength ” eto. 

4. Who died in Vira Samvat 64.' The following ten precepts 
are said to have disappeared with Arya Jambo Swami-(1) Manah- 
paryava Jfiana, (2) Paramavadhi JfiSna, (3) Pulaka Labdhi, (4) 
Aharaka £arira labdhi, (5) Ksapakafregi, (6) Upa^amaireni, ( 7 ) 



: 276 : Jinabhadra Gael's [ The Botika 

Sivabhuti : — “ How could that be when I am alive ? I shall 
accomplish that. One who really desires to attain Moksa Should 
observe the vow of Jinakalpa without any parigraha (possession) 
what-so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri- 
ptures have preached ideal nisparigraha (complete renouncement). 
The Tirthankaras have moved about without any garment or 
covering. It is, therefore, advisable to go without any covering 
what-so-ever. 

Acarya : — In that case, one should also abandon his body 
immediately after he undertakes to observe the vow. Because, 
vioes of passion, fear, and attachment etc. lie in the body as well. 
The principle of nisparigraha { complete renouncement ) preached 
by the Scriptures, means to assert- that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of nhparigahatz or 
complete abandonment of property. It should also be borne in 
mind that entire abandonment of religious observances, does not 
necessarily mean nispurigrahd. The Tirthankaras do not really 
happen to be completely naked. This is seen from the statements 
like “ Savve vi egadnsena niggaya Jinn vara cauvisam ” etc., 
which prove that all the twenty-four Tirthankaras had come out 
with one divine garment. 

Sivabhoti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not give up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
body. His sister, tJttara, who came to pay her respects to her 
brother found him in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa., (8) The three kinds x>f safoyama-(viz 1. Parihara visu- 
ddhi, 2. Sfiksin&s&ipp&raya and 3. Yathakhyftta oaritram) 9. Hfcvala 
Jfiana and 1(X Siddhi pads, Vide <$rl TapSgaccha Pattavali p. 
f>-22. also Vide VefBe 2598* 
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alms in that condition, a whore saw her. Thinking that she 
would affect her profession, the whore gave her a cloth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother. Sivabheti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

Then, after some days, ^ivabheti initiated two of his pupils 
viz. Kaundinya and Kottavira who prolonged the sect by tradition. 

The whole account is discussed in details as follows: — 




sftfWsft % gift ?r»Tf \ 

ffwarf fi 2 UHIRHHVII 




graft % I 


gr ^ ^ rftft stfrftr i 

^f?$r ftftnaft ?r«fts%^tTT %trr ikirhwi 


4. Uvahivibhagam soum Sivabhui AjjaKanhagurumole i 
Jinakappiyaiyanam bhanai gurum kisa ncyaijim? (2553) 

5. Jujakappo’guearijjai nocchinno tti bhani& puno bhanai | 
Tadasattassocchijjau vucchijjai kim samatthassa ? (2554) 

6. Pucchassa puvvamaijapucchachinijakambalakasayakalusio 

cbva | , 

So b&i pariggahao kasaya-mucohs-bhayaiya. (2555) 

7 . Dosft jiao s«bahuy5 su& ya bbaniyamapariggahattam tti \ 
Jatnac&S ya JinindS tadabhihio jam on Jii)akappo. (2556, 
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8. Jam ca jiyacelaparisaho muni jam ca tihim ^hariehim | 
Vattliam dharijja negantao taocblaya s&ya. (2557) 

f jk *^fcrrR i 

rr^^TrFT^q>R^^rrn ? IIMRWII 

*T sFftfa .* II^IRWill 

^T *IrTi ^pCTt ^ ^ ^RTrr^f^T^fMpT I 

^ |pS|RV^II 

urn Brfvr: *m%: i 

W H^RTrFrTri)s%<3rTT |I<S|RWH 

4. Upadhivibhagam srutva •S’ivabhntiraryaKrisnaguruinale | 
Jinakalpikadikanam bhanati gurum kasmad nedanim ? (2543) 

5. Jinakalpo’nucaryate noccbinna iti bhanite puna-r-bhanati i 
Tada^aktasyocchidyatam vyucchidyate katham samarthasya? 

(2554) 

6. l’ristasya purvamanapristacchina kaxulala kasaya kalusita eva i 
Sa braviti parigrahatah kaSaya-nmrccha-bhayadikah. (2555) 

7. Dosa yatah subabukah. srutb ca bhanitamaparigrahatvamiti | 
Yadacel&sca Jinendrastadabhihito yacca Jinakalpah. (2556) 

8. Yacca jitacelaparisaho muni-r-yacca tribhih stbanaih | 
Vastram dharayed naikfintatastato’celata sr&yasi. (2557) 

Trans. 4— 5— 6— 7-8. Having heard from the preceptor the 
section on upadhis ( possession of necessary articles ) of Jina 
kalpika etc. he ( i. e. Sivabhuti ) puts the question before the 
preceptor “Why is Jinakalpa (rites of a Tirthankara) not 
accomplished now? “It has died away” (was the reply). 
He said again:— Let it be dead to weak persons; why is it 
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dead to a capable person ? ” He ( i. e. -^ivabhuti ), who was 
previously asked by the preceptor ( to renounce the woollen 
shawl ) and whose mind was perturbed with passion as his 
(costly) shawl was cut (into pieces) without his consent, 
says that “ many faults such as passion, fear, attachment 
etc. (arise) from parigraha (possession of property). That 
•is why even in Scriptures, the doctrine of a-parigrahatva 
(renunciation of all worldly objects) has been preached, the 
Tirthankaras (have moved about) without clothes, and they 
themselves have preached the Jmakalpa. Thus, one who has 
overcome the distress of naked condition, is (called) an 
ascetic, and since he would put on a garment at three places 
( i. e. on account of three reasons viz. out of shame, out of 
censure, and out of distress) but not in solitude, it is, there- 
fore, better to remain in the state of being without garments. 

( 2553-2557 ) 

WU 3F5r|»ra} 

^ i 

f%ft 5Rtf| 

qteqfaq i riT i&m\ m 

riw, ^ qflq?n ^ m <rw i 

IRWII 

WVIRWIRWlRVVSlI 

D. C. An ascetic could be called “ jitacela parisah ” only if 
he has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that — 

“ Tihim (ihanehim vattham dhanijja hirivattiyam, dugamcha- 
vattiyam, parisahavattiyam. 

[ One should put on garment at three places : where shame, 
censure and torture ( are counted ). 
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The agamas, thus, allow the wearing of clothes on three 
grounds : — (1) If an ascetic requires ( it > for maintaining restraint, 
or out of shame. (2) if he needs it for saving himself from 
public censure, and (3) If he wants to protect himself from phy- 
sical pain arising from exposure to heat, cold, or mosquitoes etc. 
^ivabhati says that he docs not require clothes for any of tho 
three purposes mentioned here. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557) 

Then, 

gwsfsrffrsft 3Tf si ^ & l 

A ^ rt % IRIRWII 

9. Guruna’hhihio jai jam kasayahbfi pariggaho so tb i 
To so d&ho cciya t5 kasayauppattiheu tti. (2558) 

^ : h rT I 

rTfTJ ^ ^ tRIRWII 

9. Guruna’bhihito yadi yat kasayah^tuh parigrabah sa tc ! 

Tatah sa dbha bva t& kasayotpattih&turiti. (2558) ] 

Trans. 9. He was told by the preceptor that “ If the 
cause of passion were ( said to be ) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions. ” 2558. 

U $t ^ ^ ^ rR m$f- 

<#rs; 5rwrf^ i qfasRti 

iiwcn 

D. c. 

Acarya : — If 0 ^ivabhctl 1 everything that happens to be 
the cause of passion is parigraha according to you, then, one 
who desires Mok&a should renounce the body also, as the body 
gives rise to passions, and thus becomes parigtoha. (2558) 
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Or, why say about body alone — 

srfN s ft ftfa ssrro s tot s i 

S?g S ^3T SS SSlft fs S %rT*st lit oIRWIl 

3t*t srsnsfsfa# ftmt fs gft^rr^— ^r ^ TTr r j I 

wft wrm fs s s fe g fisn s fimms ^ iittiR^°u 

10. Atthi va kim kifici ja& jassa va tassa va kas&yabiyam jam I 
Vatthum na hojja evam dhamuio vi turne na ghbtavvo. (2559) 

11. Jeija kasayanimittam Jino vi Grosala-Safigamainam 1 
Dhammo dhammapara vi ya padiniy&ijam Jinamayam ca. 

(2560) 

[srftfT ST ft ftftsRlfs S*S ST SFT ST S>SrS*ftlT S^l 

ss§ s ?r^s ?ssr s s^sss: IIWRWII 

5s ysrsfirfirTT fostsft sfrgrre- qfssKls rs; i 
Ssf SSSTT 3Tfo =S S r Ssft S TT S T fasSrT ST UttlR^oll 

10. Asti va kim kificijjagati yasya va tasya va kasayabljam yat | 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jino’pi Gosala-Sangamadinam | 

Dharmo dharmapara api oa pratyanikan&m Jinamatam ca. 

(2560)] 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept- 
able to you. Even a Jina becomes the cause of kasaya to 
Go&la and Sangama etc. Thus, religion, devotees of religion, 
and even doctrines ( preached ) by Tirthankaras ( would 
become ) the cause of evil motives to their opponents. 
(2559-2560) 

ft ft sr^arsft ssft sf s*s*s srssr 

ST SNTSTSf 
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‘ ^ k* *rc*n^T w, 

ft*w<«Mrtw: *{*rarat f^r^Ysfq wiRt^^^tsfq 

*tan^-&nrca#ti mm i ^sreiiifer:, ^ru- 

*iW arfq <fo*fagr: mwc>, fonm ^ sj^rnfte^, 
gWfaf §:#^<l# , t*nr3R<JWT*tf JTr^sft^Rf faTOKRafafs- 
*fifaf ^PT^fWrW, HTStfa, * I 

44 ^ qfts§s^” vkfa irwir^°ii 

d. c. 

Acarya : — Is there any object in this world that would not 
happen to be a root of sin or stupidity to one person or the 
other ? From that view-point, even religion will not be acceptable 
to you. Because, that would act as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the cause of ka^aya to Gosalaka and Sangamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
twelve Angas, would become the causo of kas&ya to those who 
oppose the Tirthankara and His doctrine. 

According to you, all this would be parigraha and hence 
should be renounced. But that does not actually happen. And, 
the principle that everything that gives rise to kasaya should 
be renounced, is not valid. 10-11 (2559-2560) 

Now, the Acftrya tries to remove the doubt in the opponen- 
t’s mind, and assert his own principles as follows : — 

«rf ^ r ’fat fa i 

^ ? nuiRWll 

12. Aha th na Mokkhasahaijamalb gantho kasayahee vi | 

Vatthai Mokkhasahanamaib suddham kaham gantho 1 (2561) 


[mr ft * w t & w n nT mz r jr.* wvj^)s ftr i 
wfa 4 t«Hwwi?m 35^ mm ? ii^irh^ii 
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12. Atha tb na Moksasadhanamatya granthah kasayahbtavo’pi | 
VastradiMoksasadhanamatya iuddham katham grantha ? 

(2561)]. 

Trans. 12. If they are not proved to be parigraha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of (attaining) Moksa, how could 
pure clothes etc. also be taken as parigraha from the point 
of view of their being recognized as the implements for (the 
attainment of) Moksa? 2561. 

3ft w- 

31*1 ?-3 IRH^II 

D. C. When we have not accepted dbha eto. as parigraha 
in spite of their being the cause of kasaya on the ground that 
they happen to be the necessary implements for attaining Moksa, 
we should also accept clean clothes etc., as the implements re- 
quired for the attainment of Moksa, and hence they should not 

be renounced by taking them as parigraha . 12. (2561) 

In reply to the argument that clothes etc. should be aban- 
doned on account of their being the object of murccha or attach* 
ment, the Acarya says — 

3 = 5 ^1 3ft I 

* i m ? II^IRWll 

3ff ^T-ss^TTTf^ 3r ^ 5^1 1 

3TT A ? IIWRWH 

m. ^ fa l 

qafafac fa^^T HMRH^ii 

rifa fa*sfain wg*t NtWHWl 
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UWR^H 

^vj^^-?T^-s^^nTT-Ss^^^nfWt I 

II unwell 

13. MucChahetl gantho jai to dehaio kahamagantho I 

’ Muccha vao, kaham va gantho vatthadasangassa 1 (2562) 

14. Aha-dbha”haraisu na Mokkhasa hanainal^ tb muccha | 

Ka Mokkhasahan&sum muccha vatthaieaum to ? (2563) 

15. Aha kuijasi thullavatthaibsu muccham dhuvam sarire vi | 
Akkejjadullabhayare kahisi muccham visbsbnam. (2564) 

16. Vatthaigantharahiya ha-’ ’har aimittam uccha h | 

Tiriya-sabarSdao nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasantiesu muccha-kasaya-dosehim I 
Avigiggfthiyappaijo kammamalamarjatamajjanti. (2566) 

18.. D6hatthav»ttha-*MaHa- , ?ulevaga-”bharaijftdhSrino kei | 
Uvaaaggaisu mutjab mssangS Kbvalamuvinti. (2567) 



jfw g far :, m wk *m*t*m*r 2 H?3iRH^H 
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13. Murccha hetu-r-grantho yadi tato d&hadikah kathamagranthah | 
Mflrccavatah, katham va grantho vastradyas&ngasyft ? (2562) 

14. Atha dfcha”haradisu na Moksasadhanamatya tb mnrccha i 
Ka Moksas&dhan&su imrccha vastridik&su tatah ? (2563) 

15. Atha karosi sthulavastradikfcsu morccham dhruvam ^arir^pit 
Akr&ya durlabhatarfe karisyasi mtlrocham vi&sfcna. (2564) 

16. Vastradigrantharahita d&ha”haradimatra nmrcchaya I 
Tiryak-sabaradayo nanu bbavanti nirayopaga bahu^ah. (2565) 

17. A-parigraha api parasatkesu morcchakasaya dosaife t 
Avinigrihitatmanah karmamalainanantauiarjayanti. (2566) 

18. D&hasthav8stra-malyl- , nulepaiia-”bharagad'harinal)r kfeeit f 
Upasargadisu mnnayo nibsangah Khvalampayanti, (2567)] 

Trans. 13-14-15-16-17-18. If the catise of attachment is 
parigraha, then, how could body etc. not become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? If you do 
not bear attachment towards body, food etc., on the ground 
that they are necessefy ( instruments ) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment erf Moksa? And, if 
you attach desire to external objects like garments etc, you 
will be doing so all the more to body, which is more preci- 
ous ( than clothes etc. ). The tiryancas (i. e. beasts, birds etc.) 
and savage people though without parigraha of clothes erfe, 
very often go to hell only out of their attachment for body 
and food etc.. (There are some, who though a-parigrahi ( or 
not possessing anything whatso-ever ) by themselves, earn a 
lot of (bondages Of) Karmen, because of their vices such as 
desire, passion, etc., while other ascetics with fhdtf bosses 
decorated with garments, garlands, besmearLAgs* aritf of rtrik 
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ments elc. on the occasion of upasarga etc., attain the Abso- 
lute State of Existence unaccompanied (by anyone). (2562— 
2567 ). 

q[di: 9771 77, 77* 7ft 7* 
7 if*: qte, d 7737:, dd^dft “5^173 

ftr” 9^177* TOJTOfTO 7*1 X 

l sift 3 jrt 133, dd: stsft 7^7137: 717*1% 1 757 tt 
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77dl ?-d 77% d7HJd*7 d^ IF* 71% I 317 ^(-SSfRlftj ^ 
d7 dlftd, 7t^7T7d7<7T *t7T 7771^, dffc 7^7177% 3% 
*7ft drifts 77 7?d ! 751 ^ST ? lid 1 3W *9^1 7HR7fl(, 3J771- 
^7lft-d^fdlf 7*77*7*7!^, 3*57<7l^, 75l%q7ftd7% 717%7 
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77HS%7t ^Idd^Tl^, d71, d<%77Bd*^7Id, 71d*ftdl7^nf7- 
<7!^, ftf3Ed*7d77177K7l7 17377 3*ft g^I 7«fa7*fil% 1 m 
%lft717 71 ^®8 71 71*77, 71lft7-7^T 3 71% ddt ^lftd!7- 
5*3l77^ft 7777777: %7fcd, 7 TOdi, 7§qf%<dlftd?I5- 
“ 7?7H ” S<7lft 717177^ I 77fdf *%17:-l%^-37*l77ts*7- 
qf%l Sift, 771 $773*71 sift 7S17lfNftldi: %S777*si777t7- 
d7lft7qf%T Sl^faftg^dFlldt €t7lft^l77^ft^dli q*7%qft 
. ft*fts ^kqi7lftCft: 77 C 7377?d7%f?d, d^ 7|3t 17*7%! 
77f?d, 7 dt^7!7^i: 1 ^ 3 771577: ^d^|777lftl^7I ^~ 
7%d77ia57771!“5S7^d-71^-ft%qdlft75TRl 7ft 777fftft- 
irRl ft5<tdR71dt ftld£t7lft$717fft7: 77l7tftdft73%31%5i: 
f7fti77'®f^t I 7*71^7771*771 f^OTddt 7F7717%7fofa*7tf- 
$qfd II^7H7WIR^»IRS^8I7^^IKH^H 
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D. C. When you believe that whatever happens to he the 
cause of rmrccHk is parigraha , and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you ? For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
parigraha to him. If you say that there is no attachment f!»r 
body etc. as they happen to be the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru- 
ments for attaining Moksa. There is no reason to take them as 
objects of tmrcchk. When you attach delusion into clothes etc. 
that arc far less important and that are easily susceptible to the 
attacks of fire, thief etc., and that are destructible in a short 
time, there is certainly all the more reason to attach delusion 
into body etc., that arc more precious and more lasting than 
clothes etc. 


Secondly, if you say that delusion with regard to body etc. 
is very slight, and that with regards to clothes etc., is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
( beasts and birds ) and the savage tribes of Bhils etc., who do 
not put on clothes etc. but who are attached only to body, and 
food etc., frequently attain hell. Persons suffering from poverty 
have to undergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other hand, great ascetics etc , attain Moksa of Ab- 
solute Perception in spite of their being adorned by costly orna- 
ments on the occasion of upasarga (a natural phenomenon su- 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure. 13-18. (2562-2567) , 

Then, in reply to the assertion that the wearing of clothes 
etc., should be given upas that, sometimes, causes fear etc., the 
Acfirya states — 
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917 sTTnrtni I 

Wb* mf * ^rr^nfft iiwiv^ii 

«rf ifcpsrcwf’Jmf? * fa ?rrfar ft *rft l 
Bfa*aTOTf*T*Tf*? ^ ^ *pft ? IR°IR^H 

10. Jai bhayahea gantho to naijaina taduvaghathim i 

Bhayamiha tairn gantho, dbhassa ya savayaihim. (2568) 

20. Aha Mokkhasahanainaibna bhaya hbfi vi tani tb gantho I 
Vatth&iMokkhasahana maib suddhaui kaham gantho ? (2569) 

[*fa ^rq^^WT?Tt er^wfav*: I 

^nrfirf^r mfa vr*it ^ **pT5Tfa**T: ii^ir^ji 

«re *ftwraJTB?srr ?r ^nilffatsfa rrrfsr ^ I 
to i R^^rr v T^TTr^r ? ir°ir^ii 

19. Yadi bhayahetu-r-granthastato jfianadinftm tadupaghatibhyah I 
Bhayamiti tani grantho dehasya ca svapad&dibhyah. (2568) 

20. Atlxa Moksasadhanamatya na bhayahbtavo’pi tani tb granthah I 
VastradiMoksasadhanamatya suddham katham granthah. 

(2569) ] 

Trans. 19-20. If that which causes fear is (known as) 
parigraha , then, knowledge etc., being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc., should be known as parigraha. And, 
If they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain- 
ing Moksa, how could clothes etc., also be ( recognized as ) 
objects of parigraha inspite of their being instruments for 
attaining Moksa? (2568-2569) 

^ 3TO, <rffc 

urafl igwratoWf ^ wwW to? 
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D. C. If you believe that whatever becomes the cause of 
fear is parigraka, then, those having Knowledge, Perception and 
Character ete., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear) 19-20. (2568-2569) 

In reply to the assertion that clothes etc., are the causes of 
inauspicious or fierce meditation, and hence, they should be aban- 
doned, the Aoarya says — 

frT gBIT I 

^ RfaWRT IR3IIWSIII 

21. Sarakkhanftnubanctho roddajjhanam ti tb mat hujja I 
Tullamiyam dbhaisu pasatthamiha tarn tahbhavi. (2570) 

22. Jb jattiya pagara lob bhayahbavo a-virayftnam | 

Tb cbva ya virayaijam pasatthabhavana Mokkhftya. (2571) 

sr^Rrrf^r rr^rr^rfa IRSHW°H 

q-^Rr ^ ^PTterefrsfSR f T ra r ^ I 

R <T* ^ f*RTRT STSTRT’WRT R^TPT 

21. Saipraksatjanubandho raudradhyanamiti tb mati-r-bhavbt I 
Tulyamidam dbhadisu pra^astamiha tat tathbhapi. (2570) 

22. Yb ysvantah prakara loke bhayahbtavo’viratanam | 

Ta bva oa viratanam praiastabhavanam Mbksaya. (2571)] 

Trans. 21-22. (Utility of clothes etc.) in connection with 
preservation ( of body etc. ) may be considered as ( inspired 
by ) evil motive according to you. But this, is common in 
body' etc. also, (and. hence), it is desirable there,, in the same 
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way, as it is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are ( helpful ) for 
the (attainment of) Moksa to real ascetics having lofty ideals. 
(2570-2571). 

f$ 3 ? I q*f%; 3 3tai3" 

3*ft, 33 ftRi«n: 

RRR^f fk^R 33 35 . ftsrssfN i 3 * 3133 ^ 3 * 33 33 

331 I #T xR3T3*R3t 33 3^ 33f I mm #f3R3lf3T%SfFlr 
Rft* 3 t fosrf^r kkt<R ^133*3: fk^k 33 

^ 33T i 33 3 sfa fo>*3RTC3 333 I 

333 $ ^ teFnpfrn^ fowirafofir i 33 *V 

33* 3 swiftft 33 ife- 

3ffc 3^33T *fc«3T3 3^3 ^3T3T fqq t 

^Nfa 3OTT3' 

3^R3 3 ^ 1^13 I 3f3^sfa qRRFRR JTT^fo I 
RT^RIfRI^ 3333T <R3*SFlT33?3f33T3 5RR3, 3 3t3T3 I 3^, 
3f|33T ^RRW{r|[ 5T 333T33n^tf3 33R# 

$3 3 ? I 335 $3 ^IT^sfq qft <31^315 ? |f3 I 3f33 fq- 

<wW&rc 33 3^f^tat3~n#qs*T “ 33*3"rc>R3q;” f$33ft' 
srift wWfcresa: 3i3ftfq 3>3 3 ^ ? ^\i- u k ^f^- 
x3lf3 f> I 55 ^ 3T33H ^-qT3-^33-333T~sq*3R-3^-3FK-- 
$!3%ct53: 5|^ri ^3RT3333T3r3q5R3is333i333f €\k 33fer3t 
3RR%, 3 33 3T3R: jrrrt Urtr! 333T3T 5RR3T«333i3T3f 3tejT- 
*hr wtr* ( 3*3^ 33ff%fa>tfsfq ^ 3 * 3333 ; 3i^3T ^Ifer- 
3taTf53raT3-33 -^fNif^tqrqf 3$3Cif335fa: 4s*3gqs33 5fo 

w°nw*n 
d. c. 

^ivabhuti : — There are four types of Raudradhyma (evil 
meditation ) mentioned in the agamas. They are deeds concerning 
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(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation. 
Meditation in which violence by way of killing beasts and birds 
etc., is always thought of, is known as hbysa-nubandhi raudra- 
dhyma. That in which falsehood is resorted to, is known as 
mrisanubandhi raudradhyana, while meditation wherein preseva- 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as satpraksananubandhi raudradhyana. Acceptance of 
clothes etc., will also become the cause of raudradhyana. Like 
weapons etc., clothes etc., will, also, become the cause of satisfying 
evil motives, and that is why they should be renounced without 
hesitation. 

Acarya : — That sort of raudra-dhyana is common in body 
also, as the preservation of body from water, fire, robber, serpent, 
wild animals, poison, and thorns etc., is always sought. In that 
case, body too, shall have to be abandoned. 

^ivabhcti : — Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya : — Why not apply the same principle to clothes eto., 
as well ? As in the case of body etc., preservation of clothes etc; 
should, also, be commendable. 

•‘nvabhoti : — Since clothes etc. become the cause of attach- 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bhavas to ordinary people, and conse- 
quently affect asectics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Acarya : — This belief of yours is exclusively one-sided, and 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various movements of mind, 
speech, and body, become causes of Fear to an unrestrained person 
who has low motives. But the same acts become helpful for the 
attainment of Moksa to real ascetics who have high ideals One 
who has subdued evil instincts from the beginning, is not liable. 
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to any faults what-so~ever, if he accepts clothes. 21-22 (2570- 
2571 ). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are parigraha, as they happen to be 
the causes of rmrccha, we prove gold etc. as a-pcirigraha on 
the same ground : — 

3 TT%rft ** * i 

«fPJRTfa rTfT frT IR^IKWII 

23. Aharo vva na gantho dehattham visaghayanatthae | 
Kaijagampi taha juvaidhammantevasinl md tti. (2572) 

[ aTTfR faiTOlrwIrTOT I 

^HJITfa rPTT IR^IRWII 

23. Ahara iva na grantho dehartham visaghatanarthataya i 

Kanakamapi tatha yuvati-r-dharmant&vasini mam&ti. (2572) ] 

Trans. 23. Like food, gold is not (the object of) parigraha 
as it is helpful to body, in as much as it is the antidote of 
poison. Similarly, young woman (is) also not an object of 
parigraha (to me), when (I take her to be) my pupil in the 
observance of religious duties. 2572. 

Star m gsrffcr <rfazi: 

ojft snF*! IfcfJ ? 

fa ” ^ 

*R? irii 

sntisrRfa iirk i w, 
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D, C. Like food, gold and young woman, do not become 
parigraha, when they prove themselves helpful to the body. Gold 
is beneficial to body in as much as it acts as an antidote of 
poison. It has been said that — 

Visagh&ya-rasayana-mangala-cchavi-naya payahmavattb I 

Gurub a dhajjhakutthe attha suvanijfc guna lionti. (1) 

[ Capaoity as an antidote of poison, alchemic character, aus- 
piciousness, brilliance, polity, property of turning clock-wise (from 
left to right ), weight, and capacity of undergoing heat-these are 
the eight qualities of gold. ] 

When a young woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, become the object of parigraha but she becomes 
helpful in the attainment of Moksa. 23 ( 25 72 ). 

Finally, the Acarya explains the distinction between parigraha 
and a-parigraha and tries to remove the confusion from the. 
opponent’s mind: — 

^ iRVIR^ll 

?T IRHIRHWII 

24. Tamha kimatthi vatthum gantho’gantho va savvha 18b ? I 

Gantho’gantho va mao mucchamamucchahim nicchayaij. 

(2573) 

25. Vatthaim tena jam jam sahj am asahaijasar aga- dosassa | 

Tam tampariggaho cciya pariggaho jam taduvaghaim. (2574) 
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24. Tasmat kimasti vastu grantho’grantho va sarvatha lokb ? 
Grantho’grantho va mato morccha’rutircchabhyam niscayatah. 

(2573) 

25. Vastradi t&na yad yat saipyamasadhanasaraga-dvbsasya I 
Tat tadaparigraha eva parigraho yat tadupaghati. (2574) 

Trans. 24-25. " Then, what objeci is there in this world 
that should be known as parigraha or a-parigraha in all 
respects?” Really speaking, parigraha or otherwise, is ascer- 
tained according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha. That which acts against 
it, is parigraha. (2573-2574). 

^ ^ Graro: Wrat w i to 3 si 

UTOftfa ir^iiwwi 

D. C. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its own 
virtue. But by means of statements such as-" Muccha pariggaho 
vuitto ii vuttam mah&sins ” etc. parigraha is ascertained on 
the standard of attachment to wealth, -body ,-food-gold etc. 
Wherever such an attachment does not exist, there is a-parigraha. 
We can, therefore, conclude that whenever clothes etc. help to 
attain Moksa, they should be known as a-parigraha , and when- 
ever they act contratry, there is parigraha. 24-25.(2573-2574). 

ft Jii l 

TO faftr ^rar^T# i 

* uwftWUi 
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*ra^re3fpnpj Pr^m TrqT tam ft ^rfiwr l 
g^ffcre rf ^ 3^rnrt*r ir^irwii 

N5 

*rOf r?pj ttt pi ^ I 

snJTRirqsTOT^T *r*r*n wTT^rt ii^°irwii 

26. Kim saipyamovayaram karki vatthaim jai mal sunasu I 
Slyattanam tanam j alana-tan agay a n am sattanam. (2575) 

27. Taha nisi caukkalam saj j haya-j hana-sahanamisinam | 
Mahi-mahiya-vaso-sa-rayai rakkha-nimittam ca. (2576) 

28. Mayasamvarujjhanatthain gilanapanovagari v&bhimayam I 
Muhaputtiyai cevam paruvanijjam jahajogam. (2577) 

29. Saijisattasattu-gorasa-panaya-panlyapanarakkhattham l 
Parigalana -panaghayana-pacchaikammaiyaijam ca. (2578) 

30. Pariharattham pattam gilana-baladuvaggahattham ca I 
Danamayadhammasahanam samaya cbvam parupparao. 

(2579) 

[Or wrfe 'rfk *rf?r: ^ I 

^rT^FJT ^THT ^^^-rjnTJlrTT^f ^fr^TT^ IR^IRWOI 

rTOF 01% I 

^^-1Tf^T-^?-^-?^T9TT%^T0rfTrTT ^ iRvsiR^mi 

• 

T^TqrtrmOrsKTO' ^rrfwr^ l 
^ ST^MulH IR<:ilW>\3H 

^MT^rer-q rfor-snfiTTgrT^ 1 
^T % T^^T-!n’JT^T r T^-WTc?iHr O [ ^ T^f ^ IIVMRV^II 

TOfrrOi i TT5r T^r?r-^5T^7?rfT>} ^ i 

*WTT 'TTPTTrT: II^IRWII 
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26. Kim satiiyatnopakaram karoti vastradi yadi matih drunu I 
^itatranam tragam jvalana-trinagatanam sattvanam. (2575) 

27. Tatha ni^i catuskalam svadhyaya-dhyana-sadhanamrisfijam | 
Mahl-mahika-varso-sra-rajaadiraksanimittam ca. (2576) 

28. Mritasam varoj j hanartliam glanapranopakari cabhimataui I 
Mukhavastrikadi caivam prarupatjlyam yathayogam. (2577) 

29. Samsaktasaktu-gorasa-panaka-pauiya-prani raksarthara I 
Parigalana-pranaghatana-pascatkarmadikanam ca. (2578) 

30. Pariharartham patram glana-baladyupagrahartham ca I 
Danamayadharmasadhanam samata caiva parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clothes etc. 
are useful in ( the practice of ) austerity, (then) listen (tome). 
( They render ) protection from cold ( to ascetics ), and pro- 
tect creatures found in fire, and grass. (A garment) is also 
a ( necessary ) means of ( conducting ) study and meditation 
to the ascetics during all hours of night. It renders (them) 
protection from clods of earth, rain, fog, and dust particles. 
( It is used ) in covering and carrying the corpse. (It is ) 
considered as useful to sick persons. In that way, muhapatti. 

( a piece of cloth held between the nose and mouth to pre- 
vent dust, insects etc.) should, also, be (given) proper impor- 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like padcat Kar- 
man, and for the benefit of the sick and young. Mutual 
tolerance' is cultivated only in this way. (2575-2579). 

w <rft 

to?* i m 
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#rra?2 f|{ I 

rr^Of TO1PT 3£«ftftqqRT2 | q*q*3 STTI^q R 3jft" 

5rs%f<rcsiftsq” f ^r ri^ R!^ aH Rfl f fom w fJfesrgft- 
*m\ itt^w l ftwJiqqftfa qsft wf 

*topj<ftor I q*qi: snim: ftfta $rnan«rsqRflrR fifft, 

Sfalrfq^fftftl m “i* ft” FTfRiqTftjHT sft^T sfoft 

3W* ^ tfjrftfrft 5TTI3T! ^5qi: mW% Hfl^T ^[ft^T, “ *13 
ft” qt} I%2, <3*1 ft* STT^qiqJ *#12 ^sfq Rftrnft^F^f 
*m: q3<ftRr *##r, srrftsr 5 ^ *#Hft2 *i#rf qfoif 2 2 <ft*r 
^ *rit$Tf^FTHT H^^TT^f q*qT2 *ftTW|fa I 3«FT, 133T 

&R«t *M 3FR3T^, qf^SR qi 

Slf^RRftftj^ I ^l^nqtqcRiR =q S^ftlt IRS*^ I *R PT‘ 
qftqq-*q^T^ ^qq^ii r*tot3rr 2 #*tqq;Tft#j m- 

I ^tij — 

qjtqr sn^^MI 3TfR3fFT^«RT f^I I 

tt %q fltftqrr sftait * iftqsqt 11*11 

ft? q^qRPT ft^M-WT?*! %q I R 1 1 
sqRiR^'Rsrqffi qqft pqft I 
*ii ^ it ^ *sft irii 

SFRft ft*%t 3Rft#r iiqf i 
5^q qqsrq^T ftqfl %q IIVII 
^sqtsqftsqRq; %* I 

SFIRffT * qft * INI 

35T **R?t 5fe& J< %3ftr ft” Iftt fq$t, 3% aron^siTit 
qifift ^fcSjRTCR^, ft*i ssrt art is^w^t “ ftg^qf ft” 
^ wtimit is i 
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am qmq n qqft*mM q&*Ts-“qq%?qift ” i 

qraftfo $w i 

qprmft ft ^TOrar^qrftq^mt $&n* * ft$- 

^ i qjWH^Wf flPHMWM I ^W 3 flit qM^IWOTf q 
q^mim^ l <rat q qft qsqqmfaro m%*n ftc«qtflft i mm 
qWnq qtFIS? qq ^tStaffiT Wlw Sw q^ 

W- AciRm w«nw* > % q qraq-qpRiftftn qqpqttftqt 
$q*^qt qffowf q qtqft^ smtS ^ 5 1 ^ *«H-^m~^- 
S$i«qqSfl? q q ft«ft i qft ft qft qs^pqi q«qift$ qqrito 
^-qraRfaTiqqt shot: ftptft, q^qft 3^ q *qi^ftft i 
3 iw, qft qft wirtR^ q*n#n»rcq qqs»qf HTf^rf <*pmq* 
qfeq qm fafttfqft, qtqrqft ^ q ^ i q^qft qsqift 
Saftit ^-q^TR^^mr^ i “ mm ftq qq*q* s ft ” «$q q 
qft qfoft flft qftqqqrtraftqqftf q $q>TqrqtiiqsTqt q qrca®qT*!t 
jn^femf q *ftqrqfq qrqqf mm mm qrrc«q 3 ^r i 
qft ft qft ^fcnnq wu-qwift^ qqiiftqreftqq^ l qq 
5 i€tsgq;iq, qiqq*q* Jnqfort qq qq^ft l *ftqf qWq, 
wnmk 3^3, *qiftft i 

K q qmqw? <jq*q%q qm^qrft q^«m $?ftq s^q*, 
snq: qq> q— 

^PTOmf i m*m ftftft mi i 
% q 5*nr qqtq sqft % itqqqft ft w\\\ 

3ppq-qB-lf^i-^iqqr ^ q q§qwn I 

qiTO^fT srcftqapm qrqqfii 3 iru 

aqqftq q ftsft qiyqq pft q*qqft i 
qqwqft qqqqfNft^qr 5 \m 

*ft IRWIIW^WWIPWII 
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^ivabhati : — In wliat ways, are the garments and vessels 
useful to the practice of austerities ? 

Acarya : — A cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo- 
unding in fire, grass and food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting himself 
from cold, and by doing so, he kills small insects abounding 
there-in. 

On the other hand, if he has a piece of cloth to cover his 
body, he would prevent cold with it, without killing a single life. 

Secondly, if an ascetic wears a garment, he is liable to pass 
the whole night in study and meditation without any hindrance 
by cold, dust, rain, and fog etc. He will also be able to save 
insects flocking round the lamp with his garment. 

Thirdly, it has been laid down by the great preceptors 
that in oovering or taking out a corpse, a white piece of cloth 
should be used. Such a piece of cloth is beneficial to sick per- 
sons also. 

In this way, muhapatti and rajoharaxva are useful in the 
practice of austerity and the same should be preached by you 
wherever you go. 

It has been said in the Kalpa-Bha?ya that — 

Kappa ayappamana addhai jjhaivitthada hatthai 

Do c&va sottiya unnit} ya taifi mmjeyawo. (1) 

Tagagahaiianalasevanivarana dhammamsukkajjhaijattha I 

Dittham kappaggahaijam gilaga-maraija^thay a ceva. (2) 

Sampayamarayaregupamajjaijattha vayanti muhapattim | 

Nasam ca muham oa bandhai tie vasahim pamqjjanto. (3) 

Ayane nikkheve thaga male suyapatta sankoe t 

Puvvarn pamajja^a^ha liiigattha civa rayahnmafom. (4) 
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Veuvve’vayade vaie hikhadde pajanatje ceva | 

Tesim arjuggahattha lingudayattha ya patto o. (5) 

[ For the purpose of refraining from the use of fire produced 
by collecting straw, and for the observance of dharmci-dhyatia 
and iukla-dhyana, and also for the benefit of the sick, as well as 
( as a Covering ) for the dead, one should use a garment. The 
garments should be-two of cotton, and one woollen-as one’s own 
self, and 2 J hands broad. A sadhu carries a muhapatti with the 
object of removing collected particles of dust and he ties it over 
his mouth and nostrils, while cleaning the upairaya. While 
taking an object, while removing it, while replacing it, while re- 
arranging a bed- sheet disturbed from a bedding prepared for the 
night, and as an emblem of asceticism one should use a rajoharana. 
For the purpose of covering the exposed sexual organ of the 
male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the female, a cola-patta 
a loin-cloth is necessary. All these garments are very useful for 
the preservation of satyyama-dharma- duties of an ascetic.] 

Uses of patra and matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes etc. For if milk etc. is received in hands, the 
small insects abounding there-in will perish without doubt. But 
if milk etc. is received in some vessel insects etc. would be placed 
inside the vessel in stead of falling down. 

Secondly, when milk is received in hands the same would 
flow down on the ground, and give rise to small germs resulting 
in the loss of more lives. 

Thirdly, in absence of vessels, faults like that of bondage 

of Karman etc, would arise. 

« 

Fourthly, good turns like that of distributing food eto. to 
the sick and poor, could only be done with the help of a patra; 
in the absence of a patra it is not possible to do so. 
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Thus, a patra becomes a. necessary means of discharging 
charitable duty to ascetics who receive food from rich persons 
and distribute the same among the poor. Moreover, if there is 
a patra, it would be beneficial to mendicants of all categories- 
those who possess and ’who do not possess, the able as well as 
disabled ones, those staying in upasraya and those coming as 
guests. If a mendicant possessesa patra he can receive food into 
it, and impart the same to one who has not received food. Simi- 
larly, able-bodied monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenience is enjoyed. 

The same should be understood of matraka also. It has 
been said — 

Chakkayarakkhanattha payaggbhananam Jinehim pannatam | 

Je ya guna sambhbe havanti tc payagahane vi. (1.) 

Ataranta-bala-viddha-sehaesa gum a sahuvagga I 

Saharanuggaha aladdhikarana paya-gahanam tu. (2) 

[ The Tirthankara has deemed fit the acceptance of patra, 
fit for the purpose of protecting the bodies of the six varieties 
of living beings. Merits abounding in enjoyment are found -in 
acceptance of patra also. But the patra should be accepted for 
(the benefit of) weak, young, old, new desciple, guests, and sick 
persons being advised by the preceptor on the grounds of secu- 
rity ( of food etc. ) in absence of a-labdhi. And, the acceptance 
of rnatra is allowed in case of preceptor being sick, an outsider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26 - 30 . ( 2575 - 2578 ). 

In reply to the assertion that “sub bhaniyamapariggahattham” 
etc. the Acarya states — 

vnfkmvn fer *tt i 

31. A-pariggahaya sutte tti jaya muccha pariggaho’ bhimao ( _ 
Savvadavvbsu na sa kftyavva suttasabbhavo, (2580) 
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[«nrfonrf?rr f^JT <Tft^sftr*pr: i 

w %gw g y w iR?irv°ii 

31. A-parigrahata sotre iti ya ca morccha parigraho’bhimatah | 
Sarvadravyesu na sa kartavya sutra-sadbhavah, (2580)] 

Trans. 31. Non-acceptance implied in the sutra has taken 
mbrccka ( attachment ) as parigraha. That it should not be 
practised in ( case of ) all objects, is the main purport of the 
sutra. 2580. 

^ “fwwt qtNsnit tori”' {enftoroftran 

d^ifq siph, 

st ^ w to wi tfNft jjrfto-ssfRiftj sri* h torift 

qraiCR: sjwtob, h 3«qftonftssfoK!tft 

aarfon*?: l a^tofRRETTOisif ftto 

IRH<0|| 

D. C. The theory of a-parigrahata advocated by you with 
regard to assertions like “ Savvao pariggahao * vferamanam ” etc. 
laid' down in the <6utra is obtained only when murccha or attach- 
ment has been completely removed. In other words, there is no 
parigraha without attachment. Attachment with regard to clothes 
etc. works in case of all objects including body, food, drink etc. 
The main purport of the Sutra is that one should abandon atta- 
chment. But it should be noted that the above-mentioned sutra 
in no way, leads to establish that complete renunoiation of clothes 
is a-parigraha. 31. (2580) 

In reply to “ Jamacela ya Jiijinda” 8 etc. the Acarya says- 

qKRWIf TTrto WI I I 

grfWyuftrwT ftf*rr ftnrrftofT irrir^ii 

Trift * tol-*ra*ft*n ft I 
ft eft ?T7 IT^T st sMft II^IRWII 


5. Vide t 2556. 
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fa * T fi n? wq r fa I 

srfaOnmiifa *r*% nfa* 3<?s^<sm §fa it^vNWv^N 

32. Nirupamadhiisanghayana caunanaisayasattasatppaijna \ 
A-cchiddapanipatta Jina jiyaparisaha savve. (2581) 

33. Tamha jahuttadose pavanti na vattha-pattarahiya vi I 
Tadasfthanam ti tesim to taggahanam na kuvvanti. (2582) 

34. Taha vi gahiegavattha savatthatitthovaesanattham tit 
Abhinikkhamanti savve tammi cue’celayft hunti. (2583) 

srf^^srrrfjm^T fercr ii^MV^ii 

srfc33r£* * arPr i 

rPJffa *I^FiWT I 

srfvrfinssKmfcfr rri?Rs^s%^^T ii^viivv^u 

32. Nirupama dhriti saiphananascatu-r-jfiana atisaya aattvasam- 
pannah I 

Acchidrapanipatra Jina jitaparisahah sarvb. (2581) 

33. Tasmad yathoktadosan prapnnvanti na vastra-patrarahita apit 
Tadasadhanamiti tesam tatastad grahatjam na kurvanti, (2582) 

34. Tathapi grihitaikavastra sa-vastratirthopade^ftnarthamiti \ 
Abhiniskramanti sarve tasmim&syute’cidakl bhavanti. (2583) 

Trans. 32-33-34. Ml the Tirthankaras possess exceptional 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults 
even though they ( go ) without a garment or vessel. These 
being useless to them are not accepted by them. Still how- 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce ( the world ) with one garment. When that is dro- 
pped automatically they go naked. (2581-2583). 
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wnrwwt qpiqr: ^fqqqq^qqqib qqrsf^: qifoftq qrq ^qf 

^sf^qifoiq^l fa^TTCcT-qftq^ “3*5 fV' ^ 

sqqfqiNq^ft qtqr: qtqsrenq; qqtqqq; ^qf^ qs-qroffen stfa 
q qrgqfcr, stqq^q^ifqq; q qiqq q qm4 qqq*q ^qf tffefl- 
qi^i "q* fa” gBn^ftf^FcqT^ q*qRqqqqqq*qT3qqnfrft 
q^if^sq * $qfor cft^B m i q$ qft ^ q^ifqw q fq^g- 

qft “q^ fq q;q^q fqjqqi” ?qnfq fq^-qq pqnqfqis- 
“qs#qift” qqfq qqBBrcqisqqqftqqiq , qqifq qqf.%q <f$ 
“qqqn qq qreq*#f M qfq^qfrr” ^qrf^qiq^rc qq«f 
q^qqiq^n qqsft q f i%qtsfqfq«q>iq?q¥Tr i qftqq q^Ngi q>ifq 
qRr^s%g^i q^r^ff^ri^ qqfcq, q gq: qq<?T i qq: “ 
fq^sq: ” ^qq£qq> q$q> q^ qqq*sqfqftq$qq;^fq qiq: 
ll^*IRWIRH<qil 

D. C. Your idea about Tirthankaras as absolutely achlaka 
is not quite correct. Even during their life incognito Tirthanka- 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued all the evil instincts they do not keep patra or 
vastra, and go with their compact hands as patra, and still they 
are not defiled by faults t^at would come in the way of the 
practice of austerities. 

^ivabhoti : — Then, how do you say that all the Tirthankar- 
as had renounced the world with one garment ? 

Acarya : — Although garment was not helpful to them in 
the practice of austerities etc, they, foreseeing that all the asce- 
tics of the Church shall have to bear garments and vessels for 
a long time, accepted diksa with one garment. In course of time, 
if the garment drops down, by itself, they become uncovered. But 
that does not mean that they were uncovered for all the time. This, 
your belief that Tirthankaras were absolutely uncovered for all 
the time exhibits nothing but ignorance on your part. 32-34. 
( 2581-2583 ). 
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f^T^far’TRsft 51T aft 1 

3^*TRT*rmftfft gfanf^rn? srfft*i ii^irwh 

35. Jinakappiyadao puna sovahao savva-kalam&ganto | 

Uvagaranamaijam&sim purisavikkhab bahubhbyam. (2584) 

35. Jinakalpikadayah punah sopadhayah sarvakalambkantah t 
Upakaranamanam&sam purusap&ksaya bahubhbdam. (2584) ] 

Trans. 35. And Jinakalpikas etc. are always exclusively 
full of ( some ) instrument ( or the other ). The standard of 
(their possessing) the instruments, depends upon the persons 
concerned, in various ways. 2584. 

srfft * <rra^EF<rats%3$n I 

1 arc “ 1*1 fa*i 

^RJ *ftsfa 

hb5 irv«ii 


D. C. It has already been shown above that you cannot 
preach the doctrine of going without clothes by advancing the 
example of Tirthahkaras. 

Jinakalpikas and svayambuddhas etc. have always been 
possessing some material or the other as an upakaraqa to the 
observance of sayyama. The standard of accepting such upa- 
karanas varies with different persons. But it is important to 
note that entire negation of upakarana has never been referred 
to. Thus, the Tirthahkaras, by whose examples you have formed 
your belief, have also never been without upakaraqa . 35 (2584). 
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Also, 

3T^ffT sroftsT ft q r r frgf rqr st? ?r l 

nt rf»qqu»4 fo* ftrcfNrsft II^IR^MI 

36. Arahanta jamacMa tenac&Iattanam jai mayam t& | 

To tavvayanau cciya niratisao hohi ma’cblo. (2585) 




36. Arhanto yadacMastkn&c&latvam yadi matam tb I 

Tatastadvacanadbva niratisayo bho-r-ma’cblah. (2585) 


Trans. 36. If naked condition is acceptable to you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. (2585). 

*rft w 

ft i 

* ft ift sstfftst fcrast qi ii* ii 
# ^Jtfftft I Wmfk ftsw#- 

fft^ro8m*ftats^t ?rat m i 

swm^, sft ^ ^ Idt^q^sfq sroro- 
l *f ft ira&ira: I 

<K q gg < ft* f fo as? re igT ftwfe^ i %3fo *rft<j- 

I m ft; ^ g$q^Risto *T^?nsTri ftqfotfft irvmi 

Dt 0. 

Aoarya 0 Sivabhati 1 # you have accepted naked condition, 
because Tirthankaras were such. For, it has already been said 

that— 

Jarisayam gurulingam sisbna vi tarisbga hoyavvam | 

Na hi hdi Buddhas Iso seyavado naggakhavago va. (1) 
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[A pupil should bear the same dress as (hia) preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked. ] 

It is, therefore, in the fitness of things to follow the foot- 
steps of Tirthankaras. But if you don’t possess the qualities such 
as full restraint and spiritual strength as they possess, do not 
accept nakedness on their own words. Being the follower of the 
Tirthankara, if you initiate His dress and manners, you should 
behave according to his advice as well. One who behaves con- 
trary to the advice of his preceptor, does not attain the fulfil- 
ment of his cherished desire. The great preceptors say that one 
should never accept acblakatva, unless and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a-cblakatva, wily do you transgress the advice of the 
preceptors 1 

^ivabheti : — Just as it is necessary to behave according to 
the advice of the preceptor, one should certainly follow him in 
dress and manners also. 36 (2585). 

The Acarya Says : — 

Irsr^r wV arctsrV *r I 

* S 3TT *$? ST ST WOT? 

I 


37. Rogi jahova&sam kar&i vbjjassa h6 arogo ya I 

Na u vbsam cariyam va kar&i na ya pautjai karanto. (2586)' 

38. Taha Jinavejjfi&sam kuijamano’v&i kammarogao I 
Na u tann&vatthadharo tbsimaesamakaranto. (2587) 

wt $ rcf o ftsi | £ i I 

?r 3 
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37. Rogi yathopad^am karoti vaidyasya bhatyarogasca | 

Na tu vesam caritam va karoti na ca prakaroti kurvan. (2586) 

38. Tatha Jinavaidyad&sam kurvano’paiti karmarogat I 
Na tu tann&pathyadharastesamadesamakurvan. (2587)] 

Trans. 37-38. A sick person behaves according to the 
advice of a physician and cures himself, but (he) does not 
imitate him in dress and manners. For, doing so does not 
cure him. 

Similarly, one who follows the advice of the Tirthankara- 
physician, is cured from the disease of Karman, while one 
who imitates him in dress but does not behave according 
to his commandments, is not (cured) (of the malady of Ker- 
man ), 2586-2587. 

w foft awr- 

q 5tifq 

q q ^ %% wwnfMS aM 

wh. sfoitq a** qftqrcrcta I 

Riift ” m ^ swtfq fcAiwiM awrwift 

p. c. 

Acarya:— A sick person is cured of his illness only if he 
behaves according to the instructions of the physician. Imitating 
the physician in dress and manners (without following his ins- 
tructions ), does not help him in any way. By doing so, he 
would, o» the contrary, become the victim of delirium. 

Similarly, one who follows the instructions of the Tirthan- 
kara, without imitating his dress or external manners, is relieved 
of hb bondages of Karman, while one who imitates the dress 
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and externa] manners without putting into practice the instruc- 
tions given by the Tirthankaras, is not able to escape from the 
clutches of Karman. On the contrary, such a person gives an 
impression of a mad man. 37-38 (2586-2587). 

And, if you claim to be the follower of Tirthankara’s dress 
and manners, is your imitation similar to the behaviour of the 
Tirthankara wholly or partly ? If it is so wholly, then you 
should note that — 

* fa I 

fafa, st n faq^fa faror ll^lK^cil 

rTf fa ^ ^ | 

^ qjsft fac>4 * far 

39. Na parovabsavasaya na ya chaumattha parovabsam pi | 

Dinti, na ya sisavaggam dikkhanti Jina jaha savvb. (2588) 

40. Taha s&sbhi vi savvam kajjam jai tbhim savvasahammam | 
Evam ca kao tittham na cbdacblo tti ko gaho ? (2589) 

^fa, ^ fai^qq^T fai^r *ror iRMRH^il 

r\w 3ll*fa ^fa h I 

^fa ^ ? iivmrvsii 

39. Na paropadesavasaga na ca cchadmasthah paropadb^am | 
Dadati, na ca ^isyavargam diksante Jina yatlm sarvb. (2588) 

40. Tatha ^sairapi sarvam kaiyam yadi taih sarvasadharmyam| 
Evam ca kutastirtham na ckdacela iti ko grahah ? (2589)] 

Trans. 39-40. Tirthankaras dQ not follow the instructions 
of others; nor do they give instructions during their chadm- 
stha life ( i. e. before the acquisition of K^vala Jfiana); nor 
do they initiate pupils. All this should be practised by their 
folic \\ 1 1 s if they claim equality (with the Tirthankaras) in 
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all respects. And, in that case, where is the scope for the 
existence of Tirth (the Jaina Church)? And, if there is no 
(church), where is the scope for insisting upon acblakatva (or 
nakedness)? (2588-2589). 

sqrcqi-qfq $f$rc#s{q £: m 
*nfera*q^ qft qqt ^ siq^qif; * 

q ^ 5Tf^€t^n4 q^r^q^i qqfq, q q fa*q- 

qtf m $%fq gf^*q-qfqi*q: qqirqq; <qqfaq$q qqq q*- 
oftq qislfa i qr^q qft, l ^ i ^qi^-qq q 

q^qifq qftqtamiqtq <0qiq*nqiq ? i u q m 

q%tqf qqqra*qfe?g^, qft qqi*qtq/’ ^fq q*qq 

q?: ? IR^IRH^II 

D. C. If you claim equality with Tirthankaras in all respe- 
cts by following them in dress, manners etc., you must be able 
to practise everything that Tirthankaras were doing. In other 
words, like Tirthankaras, you should not accept instructions from 
others, should not give instructions to others as Tirthankaras do 
during their chadmastha life, and should not initiate pupils as 
Tirthankaras do, except when they have acquired Kbvala Jfiana. 
And, if such a thing happens there would be nothing like diksa 
etc. and ultimately the entire Jaina Church would cease to exist 
in absence of imparting or receiving instructions etc. 

On tile other hand, if you accept that you are not in equa- 
lity with the Tirthankaras in all respects, you shall have to give 
up insisting upon accepting acelakatva in vain. 39-40 (2588-2589). 

Besides, 

ftr fa ii#?iiw>°h 

41. Jaha na Jiijind&him samara sbsaisa&him savvasa hamina m i 
Taha lingeg&bhimayam cari&ga vi Jdmci sahamruam. (2590) 
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• _ 

[W *T ^T*T Starfte&t *TWvT*T** I 

rT«rr f^jrrfwr* ^f??terRr *rr**&* iw?uw°n 


41. Yathfi na Jin&ndraih samam sbs&ti^ayaih sarvasadharmyam I 
Tatha li ng5 nabhi matam caritbnSpi kificit sadharmyam. (2590)] 


Trans. 41. (You have not acquired) equality with Tirth- 
ankaras in all respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex- 
tent so far as ( their external ) dress and manners are con- 
cerned. 2590. 


df| ? mz* SH fow* 

^ %: * 3 

m foist ^ 

fot* <ts%3aromiit wn ? ps liw^n 

D. C. If yoa do not claim equality with Tirthankaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair ) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of achlakatva. You follow the Tirthankaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tlrthankara, you cannot be 
said to have attained complete equality with them. While non- 
similarity with the Tirthankaras could be proved in many other 
ways. So, why do you insist upon a-celakutva unnecessarily 1 
41. (2590). 

Then, in reply to "TadabhihiB jam ca Jinakappo ” etc, the 
Acarya admits that Jinakalpa has been laid by the Tlrthafikaras 
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but explains as to how that Jinakalpa has been said and with 
regard to which persons — 

fsror^fcq-frr fa ir<RlRWH 

?r grf ^ssrRr, ^jsr ?rt % I 

Rr w<jt ffWalr % * ? iitf3iiWRH 

42. Uttamadhiisanghayana puvvavido'tisaino sayak&lam I 
Jinakappiya vi kappam kayaparikaiuma pavajjanti. (2591) 

43. Tam jai Jinavayaiiao pavajjasi, pavajja to sa chinno tti I 
Atthi tti kahaui pamanam kaha vucchinno tti na pamanain ? 

(2592) 

[srnTfRmfw: I 

arfa f>rr<TRWpn IHRIRWII 

r*z f fWvr ?f?r I 

3Frftr?r wk snnnT sgfesrer fRr * swm* HiRlRWii 

42. TJttamadhritisanihananah porvavido’tisayinah sadakalaiu i 
Jinakalpika api kalpam kritaparikramanah prapadyantb. (2591) 

43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa cchi- 
nna iti | 

Astiti katham praiuanam katham vyucchinna iti na praina- 
gam. (2592). 

Trans. 42-43. Even Jinkalpikas who prossess excellent 
fortitude, and (bodily) constitution, and who are conversent 
with (Nine) porvas, and who possess excellent qualities in 
Kalpa, and who have also undergone the (five) tests, always 
accept Jinakalpa. Following the words of the Tirthankaras,- 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
that it exists, and where is the proof (to show that) it has 
not perished? (2591-2592). 



V’Wa] NifensrarSda .* SIS': 

fef^^Rq«S^re$T f^m^p^i^Rrwi?ir ftra- 

fsq$T sift 4 ‘ <jt®i 5%*r s%*i ” qjffofafon fdqRWai 
^ f*R$s4 qftqu^, *tfreaf 

?i% i ^ <rc*n^ *rft Rf^^TRf|q^nlk^^M qRr- 
<ra^ ci^rft “a Ri^qt «rcPw ” afarcra i 
si qftqsr^, aft u fintffis%s$q ” $Rr qtf 
jwnq^ ? i ^«r =q “ sqqRs^t^ ” ?Rr * wiQfy ? i ^^rnr^f^n- 
fa$UH*l^fedf*K< ? ^^TmqqiTfcqiR% IRWIRWII 

D. C. Jinakalpikas, who possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are conversent 
with Nine Purvas, and who possess excellent qualities, and who 
have also undergone the usual five tests, always admit the vali- 
dity of Jinakalpa. The Tirthankaras have allowed the practice 
of Jinakalpa for such worthy persons, and not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perished. For, 
otherwise, how could the words of the Tirthankaras laying down 
that Jinakalpa existed, be authentic to you ? And, how could the 
view that it has not perished, he authentic on the other hand ? 

Sivabhoti : — Existence of Jinakalpa has already been admitt- 
ed in the agamas, but by which pramaqa ( authoritative state- 
ment ) is the destruction of Jinakalpa laid down by the Tirthaft- 
kara? 42-43 (2591-2592). 

The Acarya replies : — 

44. Maija-Paramohi-P ulab- Ah araga-Kh avaga- tj v asamfc-Kappb | 

Saipyamatiya-K^vala-Sijjharja ya Jambummi vucchirjija. (2598) 



i 814 : Jinabhadra Gani’s [ The Bo^ika 

44. Manah-Paramavadhi-Pulaks-Aharaka Ksapako-pa&mah- 

Kalpah | 

Samyamatrika- K&vala-Siddhaya^ca Jambau vyucchinnah. (2593) 

Trans. 44. (1) Manah paryaya Jfiana (the intermediary 
stage of mental perception-the highest stage of concentration, 

(2) Paramavadhi Jfi&na ( attainment of high visual knowledge, 

(3) Pulaka Labdhi ( supernatural power possessed by a Pulak 
variety of ascetics of crushing the army of a cakravartin, (4) 
Aharaka 4arlra ( one of the five kinds of body, formed of 
very fine &haraka molecules assumed only by highly advanc- 
ed ascetics, which enables them to approach a Master, for the 
purpose of solving their doubts, (5) Ksapaka-ireni ( spiritual 
advancement in which destruction of right conduct-deluding 
Karmas takes place, (6) Upa^ama-^rkni, (spiritual advance- 
ment in which subsidence of such Karmas takes place), (7) 
Jinakalpa ( the religious rites of a Tirthankara ), (8) Samyama 
trika ( trio of restraint consisting of parihara visuddhi .( re- 
moval of evil instincts), seksma samparaya (experience of 
subtle conflicts ), and yathakhyata caritra (attainment of the 
prescribed conduct ), (9) K&vala ( the state of having attained 
Perfect Knowledge) and (10) Siddhipada-Moksa ( Final Eman- 
cipation-these ten precepts disappeared after Jambu Swami 6 . 

STIrm, H IIW^II 

D. C. The ten precepts that have been mentioned above 
existed only upto the days of Arya Jam be Swami, ( who died 
in Vira Samvat 64 ). After him, all these precepts are said to 
have vanished. 44 (2593). 

In reply to M a-c&laka parisaha ” the Acarya proceeds to say- 


6. Vide vs 2551-2552 ( foot note 4) 



Vada ] Nihnavavada : 315 : 

rW I 

Bf ’^TrlTf’^W^ lltfMRWfll 

* f^rrd^T ftrm^T 9T I 

STf^TT 3T* TTrTTf^ Br^ %% fa fi 2 lURIRWdt 

srf ^rf fa^£ ?Fr-^?fa3ft fa*N?t l 
BcBnrfaBfeTf'Tfter^t 5^ H<rfa*Trct fa WIRWII 

?Tf ^rfr^fi: TTTr-^tanfasft ^rfa^r i 
ftf fa iiviiRwaii 

45. Jai cblabbogam&ttadajiacklayaparisaho tena I 

Ajiyadiginchaiparisaho vi bhattaibhogao. (2594) 

• 

46. Evam tuha na jiyaparisaha Jininda vi savvahavannam I 
Ahava jo bhattaisu sa vihi cbl5 vi kim nettha ? (2595) 

47. Jaha bhattaivisuddham raga-dosarahi5 nisbvanto t 
Vijiyadiginchaiparisaho muni sa-padiyaro vi. (2596). 

48. Taha colam parisuddhim raga-dosarahio suyavihib | 

Hoi jiyacblaparisaho murp sbvamSijo vi. (2597). 

[*}fa I 

arfara^iBn^^sfa vTTKif^^nr^ iismrvwi 

tfa m * fam'rftatr srfa i 

srw h fafa^&sfa i% ?te: ? ntRiRH^U 

w ^RRifafa^ Bfa**n«n I 

faBm^TBred^ sfa { *srfa*>Tftsfa irv9|rv^ii 

?tot *W 'tBsjsc TFT-i^f^r: ^rfaBrcr I 

ftmftcrafarct tjfat %*wftsfa ikmiiw^ii 


45. Yadi cMabhogamatradajitaeblakaparisaha stena I 
Ajitaksudadiparisabo’pi bhaktadi-bbogat. (2594) 
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46. Evam tava na jitaparisaba Jinbndra api sarvatbapannam l 
Athava yo bhaktadisu sa vidhi£cbl&’pi kim nestah. ? (2595) 

47. Yatha bhaktadiviiuddham raga-dv&sarahito nis&vamanah I 
Vijitaksudadiparisaho munih sa-pratikaro’pi. (2596). 

48. Tatha cblam parisuddham raga-dv&sarahitah ^rutavidhina | 
Bhavati jitficblaparisaho munih s&vamano’pi. (2597) 


Trans. 45-46-47-48. By putting on a garment, if one is 
said to have been unable to overcome the strain of uncover- 
ed state, then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to you, that even Tir- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of ( accepting ) food 
etc. disappeared in case of (accepting) the garment? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor- 
ding to his religious commandment, is said to have conquer- 
ed the distress of naked condition (as he does so without 
any passion or aversion. (2594-2297). 


fa; 

fa m\ jfcfa, aft 

mfo i n fafo I v i 
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^ 3ffq ftWFfifcfeRft 

?i% R^rcmsrq; i areT^W^rcf^vfc 
ftTOMW w-qRiftfc ^RRtefa ^ra^-ftron- 

fr#l ift gfa&T%, trft Rt*j ^tKT^S R %&sfa q%sft 

r»«rr{ f% $r< sift ?-^g qfajsrR* 

f5Rn%3<rftait 5^ J ^TT^l% RRt | TR^T 

w m\ i ^ “ sqfeqrct fa fV’ s^i-faqmHftrt- 
^Tfcif ^-qR-q^ifafa ^ttfj^nRr $?r:jritarci sfafa^rR 
^ * m I %& * RT«nri I RW^uffaf- 

fadqi^qft^^ifaRi^qflq^r *rafa, * 3 s^fafaRi ^qi^r 

?fa IRWIRWIIW^IRWII 

D. C. 

Ac&rya :• — We fully agree with you, in believing that a per- 
son who overcomes the distress arising from naked condition, 
should be known as a true ascetic. But in connection with the 
same, I ask you this question : Are you in favour of completely 
renouncing the garment, because according to you, one cannot be 
said to have overcome achlaka parls.aha if he puts on a gar- 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearing of undesirable garments by the ascetics 1 

Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that "achlaka parisaha" 
could be. said to have been overcome only if the clothes are 
completely renounced, you are mistaken. According to this stan- 
dard* even Tirthankaras will be said to have failed in overcom- 
ing the parlsaha of hunger eto. in spite of their having the 
best qualities of courage and strength. 

&vabbcrti : — An ascetic who takes the pure prescribed food 
and drink, etc., without any desire or aversion on his part* would 
bo add to have subdued the pangs of hunger etc. 

Aearya : — The same standard should be applied to titans 
who accept the prescribed garments without desire or amumm 
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on their parts. Why should they not be recognized to have over- 
come the pangs of being in an uncovered state ? In short, we 
can plainly say that one who resists hunger, thirst, cold, and 
heat etc. with the help of food, water, garments etc., as directed 
by the religious rules, should be known to have overcome the 
respective parlsaha. This shows that an ascetic is defeated by 
a-chlaka parisaha only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhuti : — If an ascetic accepts a garment, how could he 
be said to have undergone the strain of achlakatva ? For, he is 
said to have endured the same only in absence of the garment. 

Acarya: — Your theory is wrong. 45-48 (2594-2597). 
Because, 

form nvftllWcll 

49. SadasantacMago’celago ya jam loga-samayasamsiddho | 
T&gacMa munao santbhim, Jina asantohim. (2598) 

^rr^5T f^T^TT lltt^llW^II 

49. SadasaccMako’chlak&a yalloka-samayasamsiddliah i 
Tenacbla munayah sadbhih Jina asadbhih. (2598) ] 

Trans. 49. Naked condition with, as well as, without 
clothes is welknown in the world, as well as, in Scriptures. 
The ascetics are ( accepted as ) naked with garments, (while) 
Tlrthankaras (are naked) without garments. 2598. 

m\m %% ^ 

i* ^ i m ^ i 

fa vmffa rniFmnt yfck qwRfr, 



Vada ] NihnaravSda ; 319 ; 

qq# * w%, aftqqrft* 3s* 3 ftqrarfarcft- 
ftfo IIW^II 

D. C. Acblakatva or uncovered state is recognized in two 
ways : (1) By actual abandonment of clothes, and (2) By .custom. 
Tirthankaras arc called a-chlaka, on account of their complete 
abandonment of clothes. Ascetics who accept garments dispassion- 
ately on the ground that complete nakedness would not be bene- 
ficial to asceticism, are called acblaka by custom, in spite of their 
putting on garments. 49 (2598). 

Also, 

Strait ^ffir IIVIRWII 

5 0. Parisuddha -j unna-kucchiya-thova’niyay annabhogabhogbhim | 
Munao muccharahiya santhhim aeblaya honti. (2599). 

gsnft srfsR%^w prefer IIVIRWII 

50. Parisuddhai-r-jirnaih kutsitaih stokaira-niyatannabhogabhogaih I 
Munayo murccharahitah sadbhiraeelaka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become acblaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner. 2599. 

i qwjjjfati ? fir” qfigt- 

rn sftwRTqqrqqt 

'‘aTfoTqqpfarqftft fir" srfaqtrqfor qtq: qfi- 

^qf tnfir %: i 333^*% stogqqre^s^qnr prt 
\ 3% 4 ‘ qtsq^ i stafes- 

jwrosnwififir qqnwrcq nwnw 3 j*j- 

qftftft ^qf m 
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3ft mi 1 sriKft 

ffor* ! ?nnr*n«T m wi^> 

jnwiKi*?rcra sta^roraq^nreftir zz*v i “ zftr 

wm\ ^3 |^Rts%^9RT stfte 

IRWI1 

D. C. Ascetics who put on a few clean but old, and worth- 
less clothes, dispassionalely and in a disorderly manner, are recog- 
nized as acUaka out of custom. 50. (2599). 

Besides, 

wfsrcwivnfA *r§^3t fir i 

*nurf sr^ rTf #cr^r fir imiiw°ii 

51. Jaha jalamavagfthanto bahucblo vi sirvetthiyakadillo | 
Bhanijai naro acblo taha muijao santacela vi. (2600). 

*T%S5T 3Tfa H^^IR^ooH 

51. Yatha jalamavagabamano bahucMo’pi ^irovestitakatikah | 
Bhagyate naro’celastatha munayah sacbla api. (2600)]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
(are recognized) as acblaka in spite of their possessing 
several garments. 2600. 

2faT-*TWi- 

Also, 

** fir •mrq ftr I 

^f^r *fhtm ttt ftr til 

52. Aha thova-j unna-kucchiyac&l&hi vi bhannafc acMo tti | 

Jahattm s5E?a Mm do pottim naggiyti ma tti. (2601) 
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Trans. 52. Similarly, one is said to be acbla even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying “O weaver 1 make haste, give me a siree\ f 
(look) almost naked ” 260 1 . 

W sw, nk “3rr^c*nf^” ssrh, ^ sift 

arirc, ^^4 ” * 

\R\o\u 

D. C. The “ acblakatva ” attributed to the ascetics through 
tradition, could be understood from another example also. A, 
woman putting on a very old and tattered saree with many holes 
inside, would go to the weaver and say — “ O weaver 1 make 
haste in preparing my garment, because I look ( almost ) naked 
without it. ” Here the word * naked ’ is used in spite of the 
woman putting on a garment; in the same way, ascetics are 
called acblaka even though they put on a garment. 52 (2601). 

Lastly, in reply to “Jam ca tihim thanMiim vattham dha- 
rhjja ” etc., the Acarya says — 

f?r l 

^JT fa* rF&m Onrf^FF»T IMIRV^II 
# ^3sr fa w wsrit IIHVIR^H 

53. Vihiyam su& cciya jao dharejja tihim karari&him vattham ti l 
Tdnam ciya tadavassam niratisa&nam dharbyavvam. (2d 02) « 

54. Jinakappajogg&tjam hl-kuocha-parisaha jao’vassam i 

Hi lajja tti va so samjamo tadattham vis&s&gam. (2603). 

f __ ^ fS. i 

[WtfW ^rT ^?ft 5Fn^'J|^^n*Tt?T l 
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m *r fatter mir^ii 

53. Vihitam 3ruta &va yato dhar&t tribhih karanai-r-vastramiti I 
Tfenaiva tadava^yam nirati&ybna dhartavyam. (2602). 

54. Jinakalpayogy&nam hri-kutsa-parlsaTia yato’vasyam | 
Hrlrlajjbti v& sa satriyamaatadartham vi^sena (2603) ]. 

Trans. 53-54. Since it is laid down in the Scriptures, 
that ( an ascetic ) should wear a garment on account of three 
reasons, he must certainly put it on in his own way For, 
those who are unfit for ( the practice of ) Jinakalpa, should 
put on garments undoubtedly, for (the sake of) shame, 
(public) censure, and physical pain. For the sake of shame 
or restraint ( one should do so ) all the more. (2602-2603). 

* WtfrT i aprofo 

1 ^ *JT> fM-’rifaST*} Wlft $bn,.*r *T 

mi f^R m ai?wsft^;nfan $55- 

irvrir^h 

d. 0 . 

Ac&rya : — By saying that an ascetic should put on clothes 
for three reasons, you strengthen our case. You are not able to 
see that on aooount of the confusion in your mind. The sctra 
implies that an ordinary ascetic who does not possess the nece- 
ssary fortitude and strength of a Tirthankara, and henoe is unfit 
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Without vessel etc., (you) will not be able to practise the 
Whole of Esana samiti 8 , and without garment, (you will) not 
( be able ) to practise niksbpa ( careful placing ), adana (acce- 
pting with care ), and vyutsarga (throwing away with due 
care). (2604-2605). 

m i <^q- 

ws m zivw i m, ^ <Rqfa?pt tqfafir i 

qisnsrert ? ^T5-“ n 

aravftssuraf ^ i f% ^ ? i qfhpfawsftffa^qrefa- 
3^ l ? 3jqiqj qmfi[d: i s^ft^qi^farqi 
=q »r sqswqrs. qiqrafaqifa ^ * q ^ 3 q^i- 

D. C. If the theory of Tirthankaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have already been mentioned 9 . 
You will also be violating the Samiti ( Main Rule of an 
Ascetic’s conduct ) thereby. In absence of patra, you will not be 
able to follow the whole of bsana samiti and being unable to pra- 
ctise niksbpa, adana and vyutsarga, you will not be able to per- 
form Masa samiti as well. In absence of vastra etc. like mukha- 
vastrika, rajoharana etc. you will be leaving a part of an ascetio’s 
duties unperformed. 

Thus, without patra and vastra, you will be violating the 
principles of an ascetio’s life. 55-56 (2604-2605). 

.Then, 

8. The rule of moderation in desires. 

9. Vide verses 2575-2579 particularly the extracts taken' 
from Kalpa Bhasya etc, beginning with u Kappa ayappamaija. ” 
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fimwqtiwwft ^rgsriaft iiwr^u 

**f*T<jft ^sf^fni^n ?rf rT^i^ i 
*rrf?*FTr Oroc«n m irfaronrc 30ft g*rf iivir^ii 

cfta 3^ fa ^n> fa£ff?ft i 

srs^y rf far* * n^ii^«^ii 

^favr-^sfft <T55rfa*ft * #% I 

cTrft *fa*ra^afts*$WT *rg^ 5 TT H^olR^o^u 

57. Iya patjnavio vi bahum so micchattodayakuliyabhavo I 
Jinamayamasaddahanto chaddiyavattho samujjao. (2606). 

58. Tassa bhagirji sainujjhiyavattha taha cbva tadanurageijami 
Sampatthiyft niyattha to gagiyab puryo inuyai. (2607) 

59. Tib puno vi baddhorasegavattha puno vi vichanddinti i 
Acchau tb tbiyarn ciya sama^iunijaya dharbsi ya. (2608) 

60. Kodinna-Kot(avirb pajjavbsi ya doijiji so sisb I 
Tatto paramparaphasao’vasbsa samuppanua. (2609). 

[ ffa inrrfarft sfa fa>:*T ^* r $for< ?Tre; i 

iiwir^h 

m*t ■srfasft q c gfN rr ra ^T i 

OTffam fa*fam rTfft nfarw 3*5^ iiH^iR^ovsu 

?t*t s-rcfir SJrM^ 1 

fas$5 ^ ^igirTms^T^Nr IIVUR^H 

srrerenre ft *r fannft 1 

imt ll^ll^o^l 

07. Iti prajfiapito’pi bahu sa mithyatvo-dayakulitabhavaly | 
Jiaanaatanja^raddbaiiascbarditavastra^ Kunudyatab* (2006) 
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58. Tasya bhaginl samujjhitavastra tathaiva tadanurag&ija I 
Saipprasthita nivasits tato ganikaya puna-r-ruuficati. (2607) 

59. Taya punarapi baddhoras&kavastra punaschardayanti | 

* Tis^htu th t&naiva samanujfiata’dharsicca. (2608) 

60. Kaundinya-Kottavirau pravrajayacca dvau sa sisyau I 
Tatah paramparasparsadavasesah samutpannah. (2609) 

Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in the words of Tirthankaras, and went away, abandon- 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by a whore, but she 
put off the same again. She was again covered with a gar- 
ment on the breasts by that ( whore ), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhuti “ Let it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named Kaundinya and Kottavira, 
by whose tradition, the sect of the Digambaras was produ- 
ced. (2606-2609). 

nmh, * sprre fa' 

rtbw mww i “ ftw fa ” ^ 

fen i “fa fa” *ifwn fa” 

^ 5 ^^ m ‘fast wfonfc" 

fa i ^ 

sfawtaUR fa, fafai ^ * 

faw^, 

wti m, 55 to w&Rt * to gsr 

to sifosrat TO^fTO, fas * avnfttflsfti ^ 
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V&da ] 


itPt fi^nnPR q*ftsrw<n«qq% s^qfafa ii^^irV'sh 
IR^IR^II 


D. C. ^ivabhtiti went out of the up&iraya in the naked con- 
dition. He was followed by his sister in the same condition. A 
whore gave her a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
<!>ivabheti asked her to put on a garment and she did so. 

Sivabhuti had initiated two pupils named Kaundinya and 
Kottavira, who in their turn initiated others, and thus a chain of 
Botikas was continued till the whole of the sect (of Digambaras) 
was produced. 

Concluding the explanation of all the verses in connection 
with the discussion with Botika, the author says <s Iha yo yada- 
rthi na sa tannimittopadanam pratyanadritah yatha ghatarthi 
mritpindopadanam prati, caritr&rthinasca yatayah tannimittam ca 
clvaramiti, na casyasiddhatvam ” etc. 


[He who is desirous of any particular object, is not indiffe- 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent ) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments ( in 
the careful observance of vows. ) It is not that this has not been 
proved ( beyond doubt ) ]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed etc. by, old eminent, experienced Acaryas can be found 
in the Parisaha Adhyayana of Uttarfidhyayana Satra. 

• 

Besides “ Iha khalu yasya yatra-sambhavo na tasya tatra 
karana v aikaly am , yatha ^uddha&layam ^alyankurasya, asti ca 
tathavidhastrisu rnukteh karanftvaikalyam, na cayamasiddho he- 
tuh” etc. 
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[ Whatever is really impossible here , has not lack of absence 
of cause of production, just as there is absence of cause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of cause of production in case of mukti to females. This 
hetu is also not unproved, 

A discussion on the subject of Nirvana for females can be 
seen in the thirty-sixth Ad hy ay ana of Uttar ad hy ay ana Sutra, 
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Summary of 

Claims and interallegations of Nihnavas. 

^ htt I 

* fc*T ll?IR3?»ll 

1. Evam bb bhaniya Usappinib u ninhaga satta | 

Viravarassa pavayanb sesanam pavayanb natthi. (2610) 

'stfamr 5 ^nr I 

inr^ snr^% * ^rr |R|R^°II 

1. Evambtb bhaijita Avasarpinyam tu nihnavah saptai 

Viravarasya pravacanb Sesanam pravacanb na santi. - (2610) ] 

Trans. 1 In this way, Seven Nihnavas are said to have 
existed in the \vasarpiiji age, during the regime of Vira 
Tirthankara (^ramana Bhagavan Mahavira). No more (Nih- 
navas ) are said to have existed during the regime of other 
Tirthankaras. 2610. 

fawn' Wt 315^3 I 

Jfa i Sfomrafetf ***$ t( * fa* fV’ * 

ir*U°h 

D. C. As mentioned in the foregoing pages, there have ex- 
isted Seven Nihnavas in the Avasarpini age, during the regime 
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of ^ramatja Bhagavan Mahavira. Still however, the word ca 1 
expressed in the verse which ennumerated their names is inter- 
preted by the author, as well as, commentator to include another 
type of Nihnavas, knoivn as Botikas or Digambaras. Excepting 
these types, there has never been a single type more. 1. (2610) 

♦ftTfStvft Spspjt ^TT^sftf^rr I 
qt qt star 

2. Motto n^tto bkkam s&sanam javajlviya ditthi | 

Ekkbkkassa ya fctto do do dosa mun&yawa. (2611) 

[5^r%?T jfr f fmf 3H^Pl« KT sfet I 

2. Muktvbta bkam ^es&nam yavajjivika dristih | 

Ekaikasya caitasmad dvau dvau dosau jfiatavyau. (2611). 

Trains. 2. Of them, barring one, all the rest believed in 
( observing austerities ) till the end of ( their ) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

p&’nH ntsmifts 
i 

3TT5 — , jjikT3 , nrcn l 

qftqiNr, qiqsoftftlq sfet, smt 

unButo immri i f%” araNtot q«q qW 
i \ qfal itoi ft f #<Rinfo 

ww* 3 ^* 3 ^ i *5 ^ qrani w w^qf^r i $r 
f^t^irrqraqrSt IRWH 


1. Vide verse 2300, 
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D. C. Excepting Gostha Mahila ( who believed in unlimited 
practice of pratyakhyana ) all the Nihnavaa have accepted the 
principle of observing pratyakhyana or vow till the end of his 
life. This is clearly understood from the original Niryukti, but 
in order to prevent people from following the wrong theory of 
Gostha Mahila, we beg to draw their attention to the fact that 
pratyakhyana should be always limited to this life, and it never 
extends to the next life. 

There is mutual allegation of faults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 

This is explained in details as follows : — 

*TtrT ^ 5 \ 

q&mt qiMs hvir^h 

3. Mottuna Gottha Mahilamann&sim javajivasanivarnam I 
Eammam ca baddhaputtham khirodavadattaija samayam.(2612) 

4. Mottum Jamalimannk b&nti kadam kajjamanambvam tu| 
Ekkbkko bkkbkkam nbcchai abaddhiS donni. (2613) 

5. Avaropparam sambya do dosb dbtim bkkamfekkassa | 
Paramayasampadivattim vipadivattim ca samayammi. (2614) 

I 
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H^rTT & $qf?T <?I^T | 

fqqfaqft ^ iihir^»ii 

3. Muktva Gostha Mahilamanyesam yavajjivasamvaraijain I 
Karma ca baddhaspristam ksirodakavadatmana samakam. 

(2612) 

4. Muktva Jam&limanyb bruvanti kritam kriyamanambvam tu | 
Ekaika bkaikam n bcchaty abadd hiko dvau. (2613) 

5. Parasparam sameta dvau dosau dadati bkaikasya I 
Paramatasaippratipattim vipratipattim ca svamatb. (2614)] 

Trans. 3-4-5. All the Nihnavas excepting Gostha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and (b'elieve that) Jarman is intimately united with 
Soul, like milk and water. Excepting Jam&li, all believed that 
what is being done, has already been done ( and so on ). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

sqiw-qfat ^ stourt qrc- 

3srte toui I 

^ i mi sfftq ss- 

vztwi ' f&rci * 1 f «r 

1 5 nnf&f$tnrerft fi ? f% m * ? stqrs-“ qtf 

3 *fRT tm: 

1 m “g f%” 

1 anffogg 
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^ tort TOrcft; srcfoifcs- 

f^? ^15- 1 ‘TOH^ftRift” nr 5 ^ s^TOftai 
fjrf^ri: ^Isfq fa^c for^R* qro^l^ i it dtf ^ 
TOsfo l <r n§R$: sn^fasrfc n^fpr mw to m 
totototcto *n *rcfTOf%: m ’rcfRssrftqftRf mm 

tort^ ^rrjr* to *R <R R TOnrororo mw Jiftfo* 
^i^ftnftrcfwi 55^ i to ^ i i ^1 i 

toto Wf:-TOR J jroftrc 5ft>, to sfr 5to1-TOi giro 
“$TOft $TO” ffa Hc 8^TO9 fr^Wn * *TR^, “^RTOS^ft 
#tj ” 5rr#tto a TOtroft utoj ?ft 1 to q$fo€tsfa 5§RR 
«rc*pfci i 5t<ft 551ft 1 toi, spifa siftftrctssq^nft* to 
5 I ^-^TOTOl*TOR:, ft$TO^TOR* 5 W$ft I TOTO*T* 
€tsfq sn^ftrasq i 5 t<ft to& 1 TO *115* Stf 

vtsqft;* 5 ) ^-*5to5W35W, ft5Wft | rai ; nfp5R- 
^ft TOTOfe€tsfa mfa* TOR^l it 5 *<ft 5^ftft I *55 54 ^RT- 
5^s*niiTf5ftifa to fropftita TOWi^iftan, s&r ^ fi^qft v$t- 
^tottor mm^t 1 

3n5-3«raft3>: *3, nforofls ^ sRqrcroftft ^ 

to*W ^Rft tofto; 1 5Tft?tft^ fta^r #*. 5 hi^ 
551 ft, nfWfararR #ft 5 fofil TO^ft Jnftft 1 craift-araft# 
S§R ^frfi-TO 5Rt 5TO: TO arc* ft5taft TO ^^toM 
s^ft, TO ^ r 4 TOtTOfa TOIpPR TO 5 ? SSTOtflft I TO *l$^ s * 
^nrft^? TO*ft* 5tror 5?r<ftft 1 TOTOftlR TO n ftftfiRf 
ft*5^ *pfc $TO4 Jflftft, TO *R «$5$TO 5I i ^ 5ft s^TTOT 
ft«ft ?-l 3<TO, TORft[5**T ^faift^T TOlfctfft* ftW TO 
TO TO R TOft TO <&r.TOTOft i 551 a TOfef^T 
fWlft TOT SWn^iMi ^RWPt TO 5^RTO^%5?R ^ ^ 
5t5lftft ^5T 51 ^ ft^T^ft 

D. C. All tiie Nihnavas excepting Gotyha Mahila hare aoe#?.. 



: 334 : 


Jinabhadra Gagi*s 

pted the doctrine of sa-parintana pratyakhyfina. They also admit 
the relation of Karma and Soul as intimate as that of water and 
milk. Gos^ha Mahila tries to refute both these theories. 

All the Nihnavas except Jamali hold the view that “ kriya - 
m&na is krita while Jamali believes that krita alone could be 
recognized as krita . 

Those excepting Tisyagupta rightly believe that the whole 
region of Jiva is Jiva, while according to Tisyagupta, the last 
portion alone is Jiva. 

In this manner, when Gostha Mahila disbelieves two doctr- 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihnava, accuses Tisyagupta first of disbelieving his own 
doctrine of “ krita is krita ” and secondly of holding a wrong 
theory of “ no-jiva ”. The pradeiika nihnava ( Tisyagupta ) on 
the other hand, makes counterallegations on Jamali on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyaktavadin, who 
in his turn, accuses pradeiika of similar faults. The same is the 
case with Trairasikas and others. 

It should be noted here that since the abaddhika Nihnava 
believes in sprfcta-baddha karman and a-parimana pratyakhyana 
be has to preach two doctrines. If these two doctrines are taken 
separately, he attributes three faults to the opponent who also in 
turn makes three allegations on him. 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation will be based . on 
two faults only. This is explained by the author clearly on the 
consideration that the abaddhika blames the opponent in as much 
as he ( i. e. the opponent ) disbelieves the two dootrines laid 
down by abaddhika and wrongly asserts his own theory which 
is not aooeptable to anyone else. The opponent, too, blames the 
fdwddhiha on the seme grounds. 3-5 (2612-26 li). 
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Also, 

^ fa fafa mm I 

fa»*Tp*n 5 ^ fa^farfr h^ir^mi 

6. Abaddhiyassa dosk dinti tao so vi tinni annassa I 
Tippabhii tu sambyft dosb tippabhife dinti. (2615) 

[ 3T«rfe;sRFT sp*fa rpr: *ftefa ^fa****r i 
fasnjrnr^ 5tarfar*nirffa IRIR^MI 

6. Abaddhikasya dosan dadati tatah so’pi trinanyasya | 

Triprabhritayastu sambta dosanstriprabhratin dadati. (2615)] 

Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too, attributes three faults to each one ( of them ). When 
three or more Nihnavas meet ( together ), each one of them 
tries to attribute three or more faults to the other. (2615) 

*33 ft’ sffylfrirW- 

sri^n^: JitH 

^rfcr l 3^? g^t: *n%qfaf I w 5 

trcn: 3far-3gwnRt 

A |T% I 3q$53 

i fcrcnrcftfa si ^fa# w n ifr% ftii fr - 

3rRi3eR3t *ro#?n I fconnfifc 
*?5 qa* n*it star 3 T^t: l $r 

*TT$n qggwfc I1WMI 

D. C. When the first three Nihnavas meet to-gether, each 
one of them alleges the other of three faults. Say, when Bahu- 
rata and the other two ( excepting the abaddhikas ) meet, each 
one of them attributes three faults to the other, because each' 
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one preaches wrong ideals (according to the other) and rejects 
the right belief (held by him). Thus, all these Nihnavas, barring 
abaddhikas, become susceptible to three faults, 

Now, when abaddhika joins the other two Nihnavas , he 
attributes four faults to either of the two, and becomes suscept- 
ible to four faults. In a group of four, five, six, and seven Nih- 
navas, each Nihnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Nihnavas ( including the abaddhika ) 
each one alleges the other of five, six, seven, and eight faults 
respectively. 6. (2615). 

Explaining the purpose of Nihnavas ' theories, the author 
proceeds — 

7. Satteya ditthio jai-jara-marana gabbhavasahinam I 

Me lam samsarassa u havanti niggantharavena. (2616) 

sfauw 3 ■srefar ilvsiiW^u 

7. Saptaita dristayo jati-jara-marana-garbhavasatinam | 

Mulam samsarasya tu bhavanti nirgrantharapbija. (2616) ]. 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

tot 

i mfit ^ mfitm <r%qr *r$r- 

^5 ^ i m, tout 
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3 *: psftor mmm ^ 3Hftsres$t ftfc*nsrc 

i ^ft$fvRin«iT& ir^^ii 

D. C. Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Moksa, but they become the root- 
cause of the saipsara and its cycle of birth, old age, death, and 
re-birth. They happen to be mendicants only outwardly. 

Then the question arises as to whether Nihnavas should bo 
considered as mendicants, or as followers of some other religion, 
or as householders. The author explains that they are real 
mendicants. Really speaking, food meant for a mendicant is not 
acceptable to another mendicant. Nihnavas do not follow this rule. 

And, 

si srnr stpj i 

'*T5T rTf IKIR^II 

8. Pavayananiheyanam jam tksim kariyam jahim jatthal 
Bhajjam pariharanab mulb taha uttaragunb ya. (2617) 

[ ^ ^rr l 

, «n^7 rRTrT^Jjal ^ IklR^U 

8. PravacanakincitkaranSm yat tesam karitam yada yatral 
Bhajyam pariharanhna molh tathottaraguijb ca. (2617)]. 

Transi 8. Whenever and wherever whatever is prepared 
for the ( Nihnavas ) who transgress the prescribed rules, 
should be alternatively given up, (as they affect) the original, 
as well as, the subsidiary predicaments. 2617. 


tm-c ‘ftp f%’ to 

far ftffRT 

^ i 1 1 qftpro srifewr i ^r- 

ffarrerst i m * qftffatr ift i arut, 
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| ^ 3^-“ tflWFTT ssnfoft mR^O|! 

V$ti qffow i f% g*fH 

m srrcgfit ^vr#ri 3to-fmf3[ i Rfi^i: mw> 

i Hrf^r ^«tt: * w <r- 

sferT^RTT^RT^Rto $5^^ I PH^il ^Ifd II 

Rrif^Wi: ir^ii 

D. C. It has already been said above that Nihnavas are 
not real mendicants, because they do not satisfy the rule as 
regards food etc. prescribed for the mendicants. Food etc. meant 
for mendicants should never, as a rule, be accepted by others. 
While in case of Nihnavas, the same may or may not be accept- 
ed by others. When people do not know that these Nihnavas 
are different from real mendicants, food etc. prepared for them* 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food 
etc. meant for them should be abandoned. Right from the ori- 
ginal predicament like that of taking pledge etc. to the minor 
predicament like that of kritlkrita etc. alternative acceptance 
(of food etc. meant for Nihnavas) is prescribed. 

In such a case, the Nihnavas are neither called sadhus nor 
grihasthas ( house-holders ), nor the followers of some other 
religion, because their food etc. happen to be neither wholly acce- 
ptable nor wholly unacceptable, but somewhat acceptable to some 
Other mendicants. So, they are known as avyaktas or indistinct. 

8. (2617). 

The reason of placing them under this new category is. 
repeated, when the author again states that — 

3TPJ 3TFJTf ^ fTO? •*Trnf I 

n *rnr»t irir^ii 

9. Jattha visbsam jarjai logo t&sim oa kurjai bhattafm I 
Tam kappai sahutjam samannayam punarakappam. (2618), 
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t TO fa$fa 3TRlfa ^ ^frT 'Xrfrfk I 

^TTffrf TOTT«TfFT lRlR$^ll 

9. Yatra vis&sam janati lokastfesam ca karoti bhaktadi I 

Tat kalpatfc sadhflnam samanyakritam punarakalpyam. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants ), their food etc. become acceptable 
to other mendicants. But ordinarily that is not acceptable. 2618. 

tow?, “srowr ft” 

Lastly, with regard to food etc., prepared for Boiikas the 
author says — 

3T ^rf| stc** I 

fa TO ^ ?Tf q |R©|RWll 

farstTO-faTT-TO^rT fa^fafa far sWroTsfarroT I 
3T ^ ^Tlfafarj £ 3T ^ 3T?5TtT»i nnHW°H 

10. Micchadditthlyanam jam tesim kariyam jahim jattha | 
Savvam pi tayam suddham male taha uttaragunc ya. (2619) 

11. Bhinnamaya-linga-cariya-micchadditthi tti bodiya’bhimaya i 
Jam te kayamuddisium tam kappai jam ea jai joggam. (2620) 

{ fasrofeRRf cttT ^TfarT TOT TO I 

*TOfa rffarf^nt ^ IR°llW^II 

fTOTO-fin“TO?-fa«niTO f fa srfarern: I 

TOC TO*. W^fw^ TOC TO qfa fa r q^ |R?|R^°I| 

10. Mithyadristikanam yat tesam karitam yadft yatra | 

Sarvamapi tat Suddham molarn, tathottara gune ca. (2619) 

11 . Bhinnamata-linga-carya-mithyadris^aya iti Bo^ika abhi 
matah i 

Yat t&n kritamuddi^ya tat kalpatb yacca yatiyogyam. (2620)] 
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Trans. 10-11. Whenever and where, whatever is pre-* 
pared for mendicants preaching false doctrines, (should) en* 
tirely ( be taken ) as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithyadris^ikas* 
on account of their doctrine, dress, and character being di« 
fferent. ( Hence ), whatever is meant for them becomes acce- 
ptable to other mendicants. (2619-2620) 

^ it sftft$fvi> *iranf: 

^ ft# ^ fcqnrcwftftTOr ^ ^ 

ftsfaitfn:, ^ ft^ftiftlT ftwsftftR ftftsT 

i ^ rnyw $5-ft 1 ftf&Ri' 

3f^T 3RR f?R§, ^RR$rc-IRI$T* 

vfo mwf ft#ft, w>m ? i ^ ^ 

ft” ft«TgTK 

ijfft, #T SS'ft *1*^11 fft iTRri* IR WlllR^°l| 

D. C. Everything prepared for mithykdnstikas is iuddha. 
Botikas with their doctrine, dress, and behaviour in asking for 
alms etc., different from the real mendicants are, known as mith- 
ya dristikas or false preachers. Hence whatever ( food etc. ) is 
prepared for them, becomes acceptable to other mendicants. Still 
however, it should be noted carefully that if the food happened 
to be raw vegetable like karkatika or cooked cucumber-pomegra- 
nate etc. or ananta kaya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that whioh is acce- 
ptable to ascetics according to the prescribed rules, should be 
accepted by other mendicants and not anything else. 10-11. 
( 2619 - 2620 ). 

2. False preachers. 
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u Sramana Bhagavan Mahavira 

Series. 

In the year 1941-42. Four Volumes of the book *' ^ramaija 
Bhagavan Mahavira ” written Jn English, from 'authentio mate- 
rial collected from Jaina Scriptures and other sources, by Muni 
Maharaja &i Ratna Prabha Vijayaji-a disciple of ^asana Satn- 
rat Aoarya Maharaja Sriman Vijaya N&ini-sariivaraji-were pub- 
lished. At the time when the work of printing these volumes 
was undertaken, the cost of good Printing Paper was annas 
three and six pies per lb. and printing, as well as, other charges 
were low. 

But during the year 1941, the cost of Printing Paper in- 
creased greatly owing to War difficulties, and some of the print-, 
ing work had to be finished with paper bought at a price 
varying from annas Twelve to Fourteen annas per lb. The work 
of printing had to be finally stopped as the required quality of 
paper could not be had in India at any cost, nor could it be got 
from foreign countries. 

However, after four years of anxious waiting for conditions 
to improve, a sufficient quantity of good Printing Paper has 
been recently obtained from England, and the work of re-printing 
the volumes- revised and augmented with muoh additional matter- 
has been commenced from July last. Instead of four books there 
will be eight books greatly increased in size, as explained in the 
accompanying Table of Contents of’eaoh volume. 

The market-price of Printing Paper has considerably increa- 
sed and printing charges have increased three to four times, on 
aoeount of heavy labour-costs. Taking into consideration the 



enhanced cost of materials and labour, and the heavy charges of 
make-up, as well as, the utility of the volumes, we have, as far 
as possible, tried to keep the prices of the individual books 
within very reasonable limits. 

For the present, Volume IV Nihnava-vada, containing vari- 
ous philosophical discussions, is being printed and will be publi- 
shed next month. It was given preference, as there is much 
demand for it. Immediately after it, the work of printing the 
two Volumes of Sramana Bhagavan Mahavira-divided into four 
parts viz Vol. I Parts I & II and Vol II Parts I & II-four books 
containing authentic accounts of the Life Incidents-coliected from 
various Scriptural works-of the twenty-seven bhavas ( worldly 
existences ) of the last-( twenty-fourth ) Tirthankara-oramana 
Bhagavan Mahavira-of the Jains-will be taken in hand. The 
first part (Vol. I Part I) will be ready by the end of the curr- 
ent year. The remaining parts will be published in due course 
of time. 

The prices quoted for each volume are approximate. They 
are not likely to be increased but they will be proportionately 
reduced in accordance with the nature of the cost of the prevail- 
ing materials and of labour conditions. 

N. B. A discount of 50% on published prices will be allow- 
ed on orders received from Universities, Recognized Societies, 
Associations, Institutions, Publio Libraries, Educational Societies, 
Religious Institutions, etc. 
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Sramarxa Bhagavlti Mahavlra. 

Volume I. Part I. 

CHAPTER I. Jiva Tattva and A-jtva Tattva-Kinds and 
Varieties of Souls Sthavara Souls-Nigoda Living Beings-Tras 
(mobile) Souls- Varieties of Indriya Souls-Narakas-Tiryancas— 
Manusyas-Dbvas-Kinds of Tiryanea Pancendriya Souls-Sthala- 
cara-Jalacara Khbcara-The Universe. 

CHAPTER II. Su-deva-Arhat Dbva-Su-guru-Su-dharma; 
Ku-dbva Ku-guru-Ku-dharma-Mithyatva-Kinds of Mithyatva- 
A-virati-Pramada-Kinds of Pramada-Kasayas-Kinds of Kasayas- 
Ko-kaSayas-Yoga, 

CHAPTER III. Saiuyaktva-Kinds of Samyaktva-Story of 
the Farmer-Signs of Samyaktva. 

CHAPTER IV. First Previous Bhava of Sramaga Bhaga- 
van Mahavira-King Satru-mardana of Jayanti Nagari-Nayasara— 
going to neighbouring forests for bringing timber-Nayasara givi- 
ng food and drink-materials to Sadhus who had lost their way 
in the forest-Prcaching of Dharma-Varieties of Dana-Sila (cha- 
stity)- Taphh ( austerity )-Bhava-Samyaktva. 

CHAPTER V. Second Previous Bhava ( as a celestial being 
in Saudharma dbva-loka-Dbvas or Celestial Beings-Kinds of 
Bhavana-pati gods-Kinds of Vyantara and Vana-vyantara gods- 
Vaimanika gods-Kumber of Vimans (celestial cars)-Colours of 
Vimans- Height-Age-iimit-Food-IJespirations-Le^y as etc. of Cele- 
stial Beings-Previous Bhavas of Celestial Beings-Future Bhavas 
of Celestial Beings. 

CHAPTER VI. Third Previous Bhava. Raja Rsabh&~d&va 
of Vinita Nagari-BlMa of Raja Rsabha-d&va-Kfcvala Jnana of 
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Bhagavan Rsabha Swaml-Final Emancipation of Maru-dbvi’Mata- 
Sermon of Bhagavan -Sri Rsabha Swftmi-Birth of Marloi-Diksa 
of Marlci Kumara-Story of Angara-dahaka-Marloi Muni be- 
coming slack in performing religious duties-Marici Muni assuming 
the apparel of a Parivrajaka-mendicant-Bharata Chakravartin 
orders out five hundred bullock-carts full of food and drink mate- 
rials-Tirthankara Bhagavan £rl Rsabha-dbva goes to Mount 
As^apada -Explanation of avagrahas-In the Samavasarana there, 
Bkarata Cakravartin asks the Bhagavan whether there will 
be any other person who will become a Tirthankara like him- 
self in future or not 1 On Bhagavan’s pointing out to him, his 
own son Marlci, who was sitting in a corner-dressed as a 
Parivrajaka-as a future Vasudbva, a future Cakravartin, and 
as a future Tirthankara, the delighted Bharata Cakravartin went 
to Marlci and paid him homage as a future Tlrthankara- 
Marlci rejoicing with joy and dancing frivolously out ot pride 
for his noble birth, incurred the evil Karma of birth in low 
families-Nirvana (Final Emancipation ) of Tirthankara Bhagavan 
Sri Bsabha-dbva Swami.-Kapila becomes a disciple of Ma- 
rlci-Some considerations about birth in a low family-Karma 
Philosophy-Kinds of Karmas. 

C HAP TER VII. Fourth Previous Bhava as a god in 
Brahma dbva-loka-Fifth Previous Bhava as a Brahmaija named 
Kauiika in Kollaga village- Sixth Bhava as a Brahmana named 
Puspamitra in Sthuijaka village-Seventh Previous Bhava as a 
god in Saudharma dbva-loka- Eighth Previous Bhava as a Bra- 
hmaija named Agnidyota in Caitya-sanniv^a-Kinth Previous 
Bhava as a god in l&na dbva-loka-Tenth Previous Bhava as a 
Brahmaija named Agnibhtti in Mandira village-Eleventh Previ- 
ous Bhava as a god in Sanat Kumara d&va-loka-Twelfth Previ- 
ous Bhava as a Brahmaija named Bharadhvaja in Svbtambika- 
Thirteenth Previous Bhava as a god in Mah&ndra dbva-loka 
Fourteenth Previous Bhava as a Brahmaija named Kapila of 
Bajagriha Kagara-Fifteenth Previous Bhava as a charm ing^go4 
iB Brahma d^va-loka. 



Vot I Part I 

Royal Octavo Size. Cloth-bound with Illustrations. Pages 
about 400. Price in Union of Hindusthana. Rs. 8 -(Eight). Pack- 
ing and Postage extra. Foreign 16 s. U. S. of America. $. 4-0-0. 

Sramana Bhagavkn Mahavira. 

Vol I Part I! 

CHAPTER I. Sixteenth Previous Bhava-Birth of ViSva- 
bhoti Kumara-ViSvabhoti Kurnara going to Puspa-karagdaka 
garden for amusement during Spring-Fostival-ViSvabhoti Kumfir 
ra treacherously sent with a large army to fight with a frontier 
feudatory prince at the instigation of Queen Madana-lbkha. When 
ViSvabhoti Kurnara returned home he realised that it was a 
well-designed plan of Madana-lbkha to drive him out from the 
garden to make room for her son ViSakha-nandl. Becoming 
enraged at this insulting diplomacy, ViSvabhuti Kurnara renoun- 
ces the pleasurable enjoyments of the world and he takes Bhaga- 
vati Dlksa at the hands of Acarya Sambhati Sari. ViSvabhtiti 
Muni practised severe austerities during his ascetic life and went 
to various towns and villages with the object of preaohing the 
principles of the Tlrthankaras-When Visvabhoti Muni-whose 
body had become greatly debilitated by continuous fastings and 
strict penances-was going for alms after a continuous fasting of 
one month at Mathura ( Muttra ), he was accidentally knooked 
down by a rushing cow. On seeing that ViSvabhoti Muni had 
fallen down on the ground owing to a strong impact with the 
body of the cow, his cousin ViSakha-nandi who had gone to 
Mathura with a number of his attendents on his marriage-cere- 
mony with the daughter of the king of that place, began to 
oraok jokes at the withered condition of the body of ViSvabhtiti 
Muni. The penitent Muni was greatly offended, and he made a 
niyfiga-nid ana-( a firm determination ) to be able to possess after 
death, sufficient strength to kill all those persons at one blow, 
by way of revenge. Although Visvabhoti Muni was repeatedly 
advised by Sthaviras and others to desit from the attempt, he 
did not leave off his firm resolution, and having died without 



expiating for his sinful act even on his death-bad, he was born 
as a goi in Maha-iukra d&va-loka-Seventeenth Previous Bhava 
as a brilliant god in Maha -fulcra dbva-loka with an age-limit 
of seventeen (17) sagaropam years. Appendix No. 4 containing 
Some Note-worthy Points about the Sixteenth Previous Bhava 
of £ramaga Bhagavao Mahavlra. 

CHAPTER II. Eighteenth previous Bhava of <£ramana 
Bhagav&n Mahavira-Tripristha Vasud&va-Queen Bhadra-the 
chief consort of the king-(King Ripu prati-^atru of Potanapura)- 
gave girth to Acala Kumara portended by four Great Dreams— 
After a few years, birth of a daughter named Mrigavati to Queen 
Bhadra-When Mrigavati altained youth and marriageable age, 
King Ripu prati-^atru becoming greatly enamoured with her 
exquisite beauty and blooming charms, publicly and shamelessly 
contracted marriage with his own daughter disregarding violent 
protestations from Queen Bhadra, Acala Kumara, family-mem- 
bers, feudal princes, ministers, religious preceptors, and from a 
large majority of citizens, who were painfully grived at such an 
un-natural and utterly disgraceful alliance, and, having made her 
his chief queen, he began to enjoy worldly pleasures with her. 
Queen Bhadra-the girl’s mother-becoming displeased by this 
heinous act, and greatly distressed by public censure, went away 
to her parents’ house in the Deccan and passed her days in 
mourning. 

The parents of Queen Bhadra were very wealthy. A nice 
town named MahMvarl-completo with high city-walls, beautiful 
buildings, temples, dharmaialas ( inns for travellers ), cattle- 
camps, big market-places, and gardens inhabited by wealthy 
merchants- was built for her and it soon became a very flourish- 
ing city in the South. 

By this heinous act on his part, King Ripu— prati— ^atru, 
oame to be, afterwards, called Praja-pati. (literally, husband of 
one s own progeny ) by the people, on account of his having a 
desire of sexul intercourse with his own daughter. The soul of 



Vitffabhfiti - Muni, descending from Mah5-4ukra d&va-loka, a^sum-.. 
od the form of a foetus in the womb of Mrigavatl-d&vJ portend* 
ed by seven great dreams.-Birth of Tripris^ha Vasud^va-Cele-* 
bration of Birth-festivities.— Attainment of youth -Cleverness in 
wrestli n 0 , use of war-like weapons and various arts and sciences^ 
Prati-V&su-d&va, A^vagrlva of Rajagriha Nagara.-The soul of 
Vi^akha-nandi Kumara bora as a lion in a den near the ric^- 
fields of the Prati-Vasud&va-One day, Prati Vasud&va Asvagrl-, 
va, invited a very clever astrologer into his private -chambgrs 
and confidentially inquired as to how aud by whom he will 
meet with his death-The astrologer reluctantly but positively 
replied: — "O king I I can see that your death will be caused by 
the powerful man who will easily kill the lion living in his den 
in your rice-fields aud the miu who will insult your messenger 
Cagdav&ga so widely respected by all your feudatory kings.”— 
The lion in the rice-fields of Prati— Vasud&va A^vagrJva was 
doing much damage to the cultivators of the fields, and so, they 
requested him to afford them suitable protection. Thereupon, 
Prati- Vasud&va Asvagrlva sent orders to his sixteen thousand 
feudatory kings to give their services by turns, for the protect- 
ion of his cultivators. -The Prati-Vasud&va, then, inquired of his 
ministers as to who were very powerful among the young prin- 
ces of his feudatory kings. The ministers said “ We cannot de- 
finitely say, but we have heard that both the young princes viz 
Acala Kumara and Tripristha Kumara of King Prajapati are 
clever and powerful. Thereupon, Prati-Vasud&va A^vagriva, sent 
an order through his messenger Caijdav&ga, to King Prajapati 
to come and see him immediately.-At the time when Caijdav&ga 
arrived at Potanapura, King Prajapati, his princes,' family r- 
members, and some citizens had met together in the Inner Court 
of King Prajapati, and there was excellent dancing, dramatic 
performanoe and great rejoicing going on. Now, Candav&ga, un- 
obstruoted by any rules of decency and un-pre vented by any 
door-keeper, at once rushed into the private chamber of the 
Inner Court, and abruptly communicated the message to King 
PrajapatMChe king hurriedly got up from his seat, to _ receive 



the messenger and there occurred a sudden break in the revelry. 
Prinoe Tripristha Kumara became greatly enraged at the rude 
behaviour of the Prati-Vasudbva’s messenger and having dealt 
him blows with his fists, feet, and stick, he took back all the 
valuable presents received from king Prajapati. Now Prati-Vasu- 
dfcva Aivagriva beoame very angry on hearing about the insult 
to his messenger and he realised that the first part of the fore- 
telling of the astrolger-that the man who would insult his messen- 
ger Candav&ga will cause his death-may turn out to be true. 
So, he at onoe sent another messenger to Prajapati and ordered 
him to go immediately to rice-fields, and to give protection to 
his cultivators against the ravages of the lion lurking there. 
King Prajapati became ready to go there, but both his princes 
viz Acala Kumara and Tripristha Kumara vehemently implored 
him not to undergo the risk on account of his old age, and they 
went there with men and materials, against his wish. When 
nearing the den of the lion, Tripristha Kumara left his men and 
materials at a distance, and he went on foot to the den, without 
carrying any weapon, and unaccompanied by his own brother 
and unassisted by any of his numerous soldiers, as he thought 
it oontrary to all rules of justice for hunters to take with them 
a clever party of numerous well-selected persons fully equipped 
with various destructive weapons, on horse-backs or some such 
vehicles, for attacking a single, solitary tiger or lion, posting 
themselves on high platforms erected on tall trees or protruding 
rocks on mountain-peaks. Standing fearlessly just near the 
entranoe of the den, Tripristha Kumara repeatedly coaxed the 
lion for a duel fight with himself, and, as soon as the lion jump- 
ed on him, Tripristha Kumara, at once caught hold of the lion’s 
upper jaw and tightly grasping his lower jaw into his left hand, 
he readily cut the lion into two vertical pieces. When the lion 
died, the cultivators were greatly pleased with the bravery of the 
prinoe. On his return towards Potanapura, Tripristha Kumara 
instructed the cultivators to give the lion’s skin to Prati-Vasu- 
d&va Aivagrlva, and to inform him that as the lion was now 
dead, his rioe -fields will, for the present, b3 free from danger. 
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When both the prinoss of king Prajapati returned home with 
their party. King Prajapati was extremely delighted and there 
was great rejoicing in the town. When the cultivators narrated 
the unique bravery of Tripristha Kum&ra in killing the lion 
before Prati-Vasudbva Asvagriva, he became alarmed and he 
began to be convinced more about the truth of the fore-telling 
of the astrologer viz that his death would be caused by the 
person who insults his messenger Cagdav&ga, and, also by the 
person who kills the lion. With the deceitful idea of killing both 
the princes of King Prajapati, the Prati-Vftsudbva Aivagriva 
sent another messenger to King Prajapati and told hiin-“Go and 
tell Prajapati, since you are too old to serve, you send both 
your princes- Acala Kurnara and Tripristha Kumara-to me for 
my service. They will be very amply rewarded with large estates 
and money, and they will have higher dignity among feudatory 
kings. In case, you cannot act according to my orders be ready 
for a fight at the earliest moment.” Being quite unwilling to 
part with his only princes, King Prajapati, rejected the offer, 
and made preparations for a fight. Armies of both the sides 
met with each other, and after a severe fight for a few days, 
Prati-Vasudbva Aivagriva was killed by Tripristha Kurnara. 
When Prati-Vasudbva Aivagriva was dead, the gods and semi- 
gods, who had gone there to witness the fight, poured showers 
of fragrant dowers and scented powders over the head of Tripri- 
stha Kurnara and announced :-“0 Kings 1 This Tripristha Kurna- 
ra is born as the first Vasudbva in the Bharata-ksetia, owing 
to his meritorious deeds of previous lives. You, therefore, leave 
off your enmity towards him, seek his protection, and do respe- 
ctful salutations to him. All the fendatory kings of Prati Vasu- 
dfeva Aivagriva fell at the feet of Tripristha Kurnara and acce- 
pted him as their supreme lord. On seeing that all the feudatory 
kings of Prati-Vasudbva Aivagriva had accepted service under 
Tripristha Kurnara, the queens of*Prati Vasudbva went to the 
place where his body soaked in blood and mud was lying, and 
having lamented for a long time, they ordered their servants to 
crsgpty his body with due respect. When Xriprifcha Komar* 



returned' to Potanapdra there was great rejoicing in the town. 
After staying there for some time, Tripris^ha Vasudbva carry- 
ing with him cakra, chatra, dhanusya, magi, gada etc. went 
with a large army for dig-vijaya. In course of time he brought 
under his supreme authority, half the continent of Bharata- 
ksetra and thousands of feudatory kings. Having conquered the 
kingdoms of Anga (country near Modern Bhagalpur on Coroma- 
ndel coast S; India ) Vanga ( Bengal ) Kalinga ( a district) and 
having established his own officers there, he went to Magadha- 
de^a (Southern Bihar). There, he merrily lifted up, like an um- 
brella, over his own head a very huge stone-slab which could 
be lifted by ten million persons collected to-gether, and being 
praised by the kings and bards, ho went in the direction of 
Dandakft-ranya (a forest in South Deccan) and having located 
his army there, he passed some days in the forest. One night, 
when all the people of his camp were fast asleep, Tripris^ha 
V&sudbva, unnoticed by any of his numerous watchmen, went 
out from his camp, and as he was walking alone silently, he 
heard a gentle noise coming from a distance. He went in the 
direction of the noise, and as he entered a thick forest full of 
numerous tall trees, he saw a man bound to a tree. Tripris^ha 
Vasudbva went quite near the tree and asked the man as to who 
he was and why he was thus bound. The man replied ;-“0 worthy 
sir I please make me free from my ties, and I will narrate my 
account. The Vasudbva cut the ties of the man with his discus 
and set him free. The man, then, said I am a vidyadhara 
( a class of detni-gods) named Ratnas'ekhara. Vijayavatl-the ex- 
tremely beautiful and charming daughter of the king of Simhala- 
dvlpa (Island of Ceylon) was to be given in marriage with me, 
and when I reached this place with all my marriage prepara- 
tions on my way to Simhala-dvlpa, an inimical vidyadhara 
named VSyu-vbga, forcibly pnatched away everything from me, 
and reduced me to this state.” Tripris^ha Vftsudbva, then asked 
him Being a vidyadhara ( a demi-god ), why are you desir- 
ous of marrying a human female ? The vidyadhara said :-“0 illu- 
strioiie nian 't She is very beautiful and her charms are unique," 
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With the consent of the vidyadhara, TripriHha Vasudbva 
made up his inind to have regular marriage with her and have* 
ing gone to Simhala-dvipa, he married her. Triprit^ha Vasudbva 
stayed there only for a few days, but returned to Potanapur 
leaving Vijayavatl there-Coronation of Tripris^ha Kumara aa 
Vasud&va- Arrival of Tirthankara Bhagavan ^rl ^rfcyamsa Nath-* 
Preaching- Acceptance of Samyakta by Acala Kumara and Tri- 
pris^ha Va s ud& va-Pour ing of hot molten lead into the ears of 
his bed-chamber attendent-Death of Tripris^ha Vasudhva and 
his birth as hellish being in A-pratistbana Narakavasa (dwelling 
for hellish beings) of Tamas-tama ( Seventh ) Hell-Arrival of 
Dharma-ghosa Acarya-Preaching-Diksa of Acala Kum&ra. Acala 
Muni-Severe austerities-Moksa. 

CHAPTER I1T. Nineteenth to Twenty-second Previous Bhavas. 

CHAPTER IV. Twenty-third Previous BAava-Priya-mitra 
Cakravartin-Conquest of continents-To Magadha Tirtha-To 
Varadama Tirtha-To Prabhasa Tirtha-To the temple of Sindhu- 
d&vi. Kuniara-d&va of Vaitadhya-giri-Kritamala-d&va of Tamisra 
Gupha-Fight with mlecchas-Return to Mflka (capital city) with 
thirty-two thousand feudatory kings-Coronation as a Cakravar- 
tin-Festival lasting for twelve years -Renouncing the world-Dlk- 
sa on hearing the preacting of Pottillacarya-Ascctio life-On 
death-Twenty-fourth Previous Bhava-Birth as a very prosper- 
ous god in oukra d&va-loka. 

CHAPTER V. Twentv Fifth Previous Bhava- Birth of 
Nandana Kumara-With advancing age, Nandana Kumara became 
proficient in various arts and sciences-At the proper age, his 
father King Jita^atru, thinking him quite suitable, installed him 
as a king in his own stead-Arrival of Po^illacarya-His Prea- 
ching-Story of King Narasimha-Campaka-mala-Barrenness-Con* 
sultation with ministers-Arrival of Ghora3 iva-Ghora$iva going to 
burial-ground for accomplishment of spells-Duel-fight of King 
Karasimba with Ghora&va-Fainting of Ghora^ iva- Appearance of 
$rI-d&vI-A boon from the goddess-Eequest of Ghoraiiva to allow 
him to enter burial-ground fire Hot purification of hia fin*- 
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Ghora&va gives his own aooount-Fight between two vidyadharas- 
Somadatta-Mah&kala-Campaka-mala-Birth of Nara-vikrama-&la- 
ratl-Nara-vikrama Kumara subduing Jaya-kunjara elephant- 
Db hila-Sa manta -b hadra Sari-Preaching-Nandana Raja renounces 
the worid-Diksa-Ascetio Life -Severe austerities.-Meditations of 
Nandana Muni on Death-bed. 

CHAPTER VX Twenty-sixth Previous Bhava. 

Vol I Part II 

Royal Octavo Size Pages about 450. Cloth-bound. Price In 
Union of Hindusthan Rs. 9/- Rupees Nine. Packing and Postage 
extra. Foreign 18. s. U. S. of America $ 4-50. 

Sramana Bhagavm MahlyXra . . 

Vol II Part l 

Introduction.— 

CHAPTER I. Descent from Pranat d b va-Ioka-Conception- 
Vision of Dreains-Description of Sakrbndra-Kartika ^btha Katha- 
^akra-stava. 

CHAPTER II. ^akra-stava (contd)-Ten Strange Events- 
Birth in High and Low families-Bod-chamber of TriSala-dbvi- 
Vision of Dreams-Description of the first Four Dreams. 

CHAPTER HI. Description of the Remaining Ten Dreams- 
Night-vigii-Siddhartha rising up in the morning-Uoing for 
exeroise, bath etc.-Calling for Interpreters of Dreams- Assembly- 
hali-Arrival of Interpreters-Story of 500 warriors. 

CHAPTER IV. Explanation of the fruit of the dreams- 
Increase of gold and wealth in the palace of Siddh&rtha-lmmo- 
bility of the foetus- Lamentations of Tri^ala-mata-De termination 
of Vardhamana Kumara not to renounce the world during the 
life-time of his parents-Movements of the fottus-Rejoicing- 
Valuable information about the nourishment of the foetus-Birth 
t>f Vwdhaman* Kumara. 



CHAPTER V. Horoscope of Vardhamana Ktnnlra. 

CHAPTER VI. Celebration of Birth-festival by Indras and 
gods and goddesses- Abhis^ka ( anointing ) by Indras and gods 
and In Iranis and godlesses on Mount Su-M&ru. Celebration of 
Birth-festival by Siddhartha. 

CHAPTER VII. Early Life-Naming-Playing with boys- 
Molestation by a pisaca-Going to School-Youth-Marriage— 
Family Relation.-Death of Parents-Raquost to King Nandivar- 
dhana for permission to renounce the world-Samvatsarika Dana- 
Request of Lokantic gods to Vardhamana Swauii. 

CHAPTER Vni. Diksa Mahotsava-Diksa. 

CHAPTER IX. Period of Chadmastha Kalaof Ascetic Life- 
First Year of Ascetic Life-Going to Knrraara-grama-Remaining 
in Klyotsarga outside the villago-Gift of the half the portion of 
divine garment to S >ma Brahmin-Molestation from a cowherd- 
Went to Kollaga sanniv&sa early next morning-Break-fast at the 
house of a Brahmin named Bihula-Wcnt to Moraga sannive^a- 
Guest of .Tvalana &irma in one of the cottages of Duijianta 
hermits-Taking of five abhiyrabas (minor vowsl-Went to Asthi* 
ka (Vardhamana) grvnx- First Rainv'Seasori at Asthika-grkma~ 
passed with a continuous fasting of eight periods of a fortnight 
each-Molestation from <£ulapagi Yaksa-Ten Great Droams-Astro- 
loger Utpala saying out the meaning of the dreams -Second Year 
of Ascetic Life-Morign sannive^a- Acchandaka-To Uttara Yacala- 
On the way, while crossing the bank of Suvarga-kula River, the 
remaining half of the divine garment slipped down from the 
shoulder of the Bhagavan and was taken away by Soma Brah- 
min who was following him f>r the other half- Kanaka-khala 
a^rama-Caijdi-kausika sarpa-Gobhadra-Vidyasiddha— Candral&khft 
-Candrak&nta -D har m a-ghosa suri-Preaohing-Muni Gobhadra- 
Cagdakau&ka tapas-Cagdukausika sarpa biting Bhagavan-Enlightj- 
fining Cagdakau^ika sarpa-Svetambikft-Prad^^i king— On way to 4 
Surabhipura -Meeting of Prade^I; Raja-Crossing the River Ganges 
in a smalt wooden boat-Molestastion from-Niga Sudans^ra d&va, 



(•out of the liou severed into two pieces by Tripristha VSsu- 
dbva)-Kambala anl Sambala d&vas cams to the rescueof the boat- 
Thugag^saunivb^a-Puspa astrologer -Festival at Bhaadir Vana 
Going to Rljagriha. Jinada3 and Sidhu-dasi-Seoond Runy 
Season at Nalanda (a suburb of Rijagriha )-in the house of a 
weaver named A.rjuna, observing four fastings of one month each. 
First breakfast at Vijaya^eth’s hoase.-Seoond breakfast at Anan- 
da^eth’s house.-Third at Sunanda Beth’s house and the Fourth 
breakfast was at the house of a Brahmin named Bahula in 
Kollaga sanniv&^a- Third Year of Asoetic Le/tf-Going to Suvarqa 
khala grama-Cowherds preparing rice-pud ling in an earthen pot 
— Go^ala becomes a niyata-vadi-To Brahmana grama-TJpananda- 
Going to Cam pa Nagarl for rainy season. -Third Rainy Season 
at Campa Nagarl doing various asanas (meditative postures) and 
observing two fastings of two months each -Fourth Year of 
Ascetic Life- Went to Kollaga SannivMa-In meditation outside 
the village-Simha and Vidyunmati-Go^ala beaten-To Patr&laka 
grama-Khandaka and Dantalika-Go^ala beaten-To Kumara Sanni- 
ve^a-Muni Candra Acarya killed at night under suspicion of a 
thief-Mahotsava by gods-To Cauraka-grama-Go^ala bound to a 
wooden frame on suspicion of being a spy from enemy-regions 
and when ^ramana Bhagavan Mahavtra was being similarly 
bound he was set free by two female hermits Soma and Jayanti 
sisters of astrologer Utpala. Went to Prisfca Champa-Fourth 
R liny Season at Prisma Campa observing a fasting of four 
months and practising various asanas (meditative postures). 
Breakfast outsido the town -Fifth Year of Ascetic L/f^-Went to 
^ravastl and remained in kayotsarga outside the town-Pitridatta 
and his wife Mritavatsa-To Haladruta-grama-In meditation un- 
der a haridru tree -Scorching of both feet-In the temple of Vasu- 
dbva at Mangalft-To Kalumbuka-grama-M&gha and Kala-hastl. 
To Radha-bhnmi-( Murshidabad District ) molestation from vulgar 
people-To Purna kalaia grama molestation from two robbers-To 
Bhadilla Nagarl ( capital town of Malaya ).-Fifth Rainy Season 
at Bhadilla Nagari observing fasting of four months practising 
various meditative postures -Sixth Year of Ascetic Lije-To 
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Kayali Samagama-Jambosanda-Tambftya sanniv^a-Nandi^na 
Sthavira-Go^alaka had quarrel with some of his pupils- 
Kopiya Sanniv&ia.-Im prisoned as 3pies but set free by two 
parivrajikas named Vijaya and Pragalbha.-To Vai^ali. Go^ala 
becomes separated-Stayed at a blacksmith’s work-shop-Asault 
by the black-smith- Went to Gramak sannivb^a-BibhMaka Yaksa. 
History of Bibh&laka Yaksa-To ^alisirsaka grama-It was winter 
time-Molestation from Kataputana Varja-Vyantari. To Bhadrika 
Nagarl-Sixth Rainy Season at Bhadrika Nagarx-observing a 
fasting of four months- At this pkice Bhagavan acquired Loka- 
vadhi Jfiana while experiencing the molestation of Kataputana. 

CHAPTER X. Period of Chadmastha Kala ( Cont ) of 
Ascetic LAte-Seventh Year of Ascetic Life- Went to Magadha- 
dbia and stayed there moving about during winter and summer 
months and practising various vows.-To Alambhika Nagari— 
Seventh Rainy Season at Alambhika observing a fast of four 
months -Eighth Year of Ascetic Life- Went to Kundaka sanni- 
vb^a-Maddna sannive^a-Bahusala-Lohargala-Caught under sus- 
picion of a spy and brought before King Jit^atru but set free 
by the advice of astrologer Utpala who happened to be with 
king-To Purimatala-In meditation outside the town. Vaggura 
sravaka-To Rajagriha-jE/^fA Rainy Season at Rajagriha obser- 
ving a fasting of four months- Ninth Year of Ascetic Life-With. 
the idea of destroying many Karmas simultaneously, Bhagavan 
went to Vaira-bhflmi. Harsh molestation from a nary a ( uncivi- 
lized ) people for six months. Ninth Rainy Season in Vajrar- 
bhumi with a fasting of four months- Tenth Year of Ascetic 
Life- To Siddharthapura and Kurma-grama. Questioned by Go^ala 
about the tila plant-Vaisyayana T&pasa outside the village-Jest- 
ing by Gosala-Throwing of Tkjo-l&^ya towards Go&la whose 
life was saved by Bhagavan by the use of 3ita-lb$ya. Go^ala 
gets sepafated-To Vaisali Nagari. £ankha, playmate of Siddhar- 
tha Raja, honoured Bhagavan with devotion-River Gandakika to 
be crossed by boat-Boatman detained him for fare but was soon 
setjfreejby iCitra, the daughter’s son of Sankha-Went toj^V&ijijya 



grama and remained in Kayotsarga outside the town. Ananda, 
sravaka, foretold through his Avadhi Jfiana, the Bhagavan’s 
acquisition of K&vala Jfiana wthin a few years-To oravasti. 
Tenth Rainy Season at Sravasti Nagari observing a fasting of 
four months -Eleventh Year of Ascetic Life-In Kayotsarga at 
Sanusastika observing sixteen fasts and practising Bbadra, Mahf — 
bhadra and Sarvato-bhadra Pratima-Breakfast at the house of 
Ananda Gathapati-Went to Pradhabhami full of ml&cchas (bar- 
barians )-Kemained in contemplation in a temple of Polasa Yakta 
outside Pedhala grama-Molestation from Sangama dbva-Twenty 
tormenting harassments during one night-inability to get pure food 
for six months as it was daily polluted by Sangama. Having 
failed in his attempt, Sangama goes away .-Sangama driven away 
from dbva-loka-Break-fast at the house of an old eowherdess- 
To Alanibhika-Stuti by Vidyut Kumar^ndra-Svetambika-Xagari 
-Stuti by Harissaha Tndra-^ravasti-The idol of Skanda-Kausam- 
bi Xagari-Candra and Scry a in tnfila ( original ) vimana-V ni- 
rasi Nagari-Stuti by Saudharmbndra-Rajagrilia-Stuti by Isanb- 
ndra-Mithila Nagarl-Honoured by King Jainka and extolled by 
Dharanfendra -To Vaisall- Eleventh Rainy Season at Vaisali-In 
contemplation with a fasting of four months-Stuti by Bhatananda 
( King of the Bhujanga-dbvas )-Jirna Setha sravak-Abhinava 
^r^sthi-Kbvali-d^s'ana-7'iv^/vf/i Year of Ascetic Life- After break- 
fast at Abhinava ^r&sthi’s house, Bhagavan w< nt to Susumarapura. 
In contemplation under a A<oka tree in Asoka-khanda-Utpata 
of Camar&ndra-History of Camarbndra-To Bhogapura Nagara- 
molestation by a ks.atriya named mahendra-To Nandi-grama. 
Adorred by Nandi ( a friend of King Siddhartha ). To Mendha- 
ka-grama-Molestation by a cowherd-To Kausambi Nagarl-King 
^atanlka-Mrigavati-Abhigraha (vow) of Sramana Bhagavan 
Mahavira-King Dadhivahana and Queen Dharitu of Campa 
Nagari-Vasumati daughter of Dhariiji-Dhanavaha £e^ha and 
Mala Sethani-Candana-Pitiable condition of Candana-Fulfilment 
of the abhioraha of ^ramana Bhagavan Mahavira-Bhiksa of 
dry Udada beans from Candana. To .Su-mangala-grama-Stuti 
by Sanat Kumara Indra-To Suks&tra sannive^a-Homages by 



Indra of Mahbndra d&va-loka-To P&laka- grama-Moles tation by 
Dhahila-Went to Campa Nagari-Twelvth Rainy Season at the 
Agnihotra-sala of Svat.datta Brabmaga at Campa Nagarl obser- 
ving four fastings of one mouth each, and attended constantly 
by JM aijibhadra and Purnabhadra Vana-vyantara Indras-Svati- 
datta asked a number of questions on Atma ( Soul ) to Sramaija 
Bhagavan M;.h&vira and they being answered in detail to his 
entire satisfaction, the Brahmana was greatly pleased, and he 
had high respect for Bhagavan- Thirteenth Year of Ascetic Li fe- 
To Jrimbhika-grama. Indra did dramatic performance before 
Bhagavan and said that he would have Kbvala Jfiana on a cer- 
tain day-To Mkdhaka-grama-Homage by Camarbndra-To Sari- 
mani-gr mia and remained in Kayotsarga outside the village- 
id olestation from a cowherd-Thrusting of pointed sticks into 
both the ears of Bhagavfin-Went to Madhyam Apapa Kagari- 
Siddhartha Vanik and Kharaka Vaidya saw Bhagavan with the 
salya when he went to Siddharth’s house for alms-Both the 
Vanik and the Vaidya followed Bhagavan and they removed the 
sticks from his ears when he was in Kayotsarga. Thus Sramaga 
Bhagavan Mahavira passed 12| years (Twelve years and a 
half) as a chadmastha Ascetic. 

Vcl II Pa. t I 

Pages about 700. Cloth-bound. Price in Union of Hindus- 
tan Rs. 13. Packing and Postage extra. Foreign 26 s. U. S. 
of America, $. 6. 50. 

Sramana Bhagavan Mahavira. 

Vol II Part II 

CHAPTER I. Acquisition of Kbvala Jfiana at Jrimbhika- 
gr&ma-First Samavasarana-Dharma-d^^ana-To Madhyma Nagari 
-Samavasarana and Dharma-de^ana in Mahasbna Vana-Eleven 
Br&hmin Teachers (Indrabhtsti with his two brothers and others) 
doing Yajfia- ceremonies at the house of Somilacarya-Pratibho- 
dha and Diksa of Eleven Teachers with their 4400 pupils-App- 
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ointment of the Eleven Pandits as Gaijadharas ( chief .disciples ) 
and as teachers of their own pupils-Diksa of Candana-Establish- 
ment of “ Catur-vidha Sangha ” consisting of Sadhus-Sadhvis- 
Sravakas and Sravikas-Explanation of the applicability, with three 
nisidyfts, of the Universal Law of “ WT 

Uppannbi va, vigam&i va, dhuv&i va (of Production, Destruction 
or Permanence) to all objects of the Universe and the Preparation 
of the Dvadasangi of the Jaina Scriptures on Vaisakha sud 10 
. (Tenth)-Went to Rajagriha along with his samudaya of 4411 
pupils. Samavasarana-Dharma-dbsana-Acquaintance with King 
^r&nika, queens, princes, and other members of the royal family- 
Diksa of princes M&gha-Kumara, Nandis&na- Sarny aktva of Prince 
Abhaya Kurnara, Sulasa etc.- King Sr&nika and several persons 
had perfect faith in Jaina Religion-Thirteenth Rainy Season at 
Rajagriha. 

CHAPTER H. Fourteenth Year of Ascetic Life-Vient to 
Vidhha-To Brahmana-Kunda-grama-Dharma-d&sana-Diksa of 
Jamali and Priyadargana-Diksa of Rishabha-datta and Dhva- 
nand ft -Gautama Gaijadhar’s questioning and its answer about 
Dbv&nanda-Fourteenth Rainy Season at V aisali- Fijteenth Year of 
Ascttic Life- Went to Kausambi-King Udayana-and Mrigavati- 
Jayanti sravika-To ^ravasti-Diksa of Sumanobhadra and 
Supratistha-To Vagijya-grama-Ananda sravaka took the vows 
of a Sravaka. Fifteenth Rainy Season at Vamjya-grama. 

CHAPTER III. Sixteenth Year of Ascetic Life- Went to 
Magadha-after the sainy season-Rajagriha-Dlksa of ^alibhadra 
and Dhanya ^ha-Sixteenth Rainy Season at Rajagriha Nagari. 

CHAPTER IV. Seventeenth Year of Ascetic Life-Went to 
Campa Nagarl-M ahaccandra Kumara-His Porva Bhava-Diksa- 
To Vitabhaya Pattana-King Udayana was extremely glad to 
receive Bhagavan-Diks* of Udayana-Journey to Viddha was 
very long and severe during summer-Many Sadhus suffered 
from hunger and thirst- Cartfuls of sesamum seeds on the way- 
Kftmad&va ^rftvaka-Molestation to Kamad&va-To Vagijya-grama. 
Seventeenth Rainy Season at Vagijya-gram, Eighteenth Years of 



Ascetic Life-Wont to Benares-Vows of ^ravaka-dharma taken by 
millionaire Culanipita and his wife Syama and Suradbva and his 
wife Dhanya-Bhagavan highly honoured by king Jita&tru of 
Benares-To Alambhika-Vows of Sravaka-dharma taken by the 
millionair Cullasataka and his wife Bahula-Poggala Parivr&jaka. 
His Vibhanga Jflana and Diksa-To Rajagriha-Diksa of Mankati- 
Kim-krama, Arjuna-Kasyapa, Vatsa, Mbdha etc.-Eighteenth 
Rainy Season at Rajagriha. Nineteenth Year of Ascetic 
Life- Stayed at Rajagriha for some time after the rainy 
season-Meetings with King Srenika became more frequent-inci- 
dent of a leprous man rubbing infections purulent matter on the 
body of -Sraniana Bhagavan Mahavira-Questions about the lepro- 
us man-Foretelling about or&nika. Proclamation of King -S'r&nika- 
Ardraka-Kumara receives an image of Adinath Jine^vara, as a 
present from Abhaya Kumara- Jati-smarana-Ardraka Kumara 
secretly leaves his home and comes to India-Takes dlksa-Marri- 
age with ^rimati at Vasantapura. Again he takes diksa after an 
interval of 1I| years and goes to Bhaga van-On the way he 
meets with and discusses with Gosala, Brahmana sannyasins, 
hasti-tapasas etc. Diksa of Abhaya Kumara. Some stories about 
Abhaya Kumara- Diksa of thirteen queens and twenty- three 
princes of -^rbtjika. Nineteenth Rainy Season at Rajagriha- Twen- 
tieth Year of Ascetic Life- Went in the direction of Vatsa-d&sa- 
after the rainy scason-Mrigavati queen of King Ud&yana and 
King Candapradyota-Kau^ambi invaded-Meeting of Mrig&vati 
and Caijdapradyota in the presence of the Bhagavan-Story of 
Brahmana-putra-Dharmadbsana-Story of a goldsmith of Campft- 
Diksa of Mrigavati-K bvala Jflana, of Mrigavati-Diksa of Eight- 
queens of Caijdapradyota Twentieth Rainy Season at Vai^ali. 

CHAPTER V. Twenty-first Year of Ascetic Life- Went to 
Kakandipuri-Dharma-de&ina-Diksa. of Dhanya Kumara of Bha- 
dra ^ethani-To Kampilyapura. Vows of a &avaka taken by 
Kund Kaulika-Diksa of Sunaksatra-To Polasapura-Sadd alap utra 
-To Vaijijya- grama. Twenty-first Rainy Season at Vanijya-grama 
Twenty-second Year of Ascetic Life-W mt to Rajagriha-V©w« 
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of a srtvaka taken by a very wealthy man named Mahasataka- 
Revati, his wife-Harsh words to Revati-Prayascita-Anasana- 
First dbva-loka-Twenty-second Rainy Season at Rajagriha- 
During the Catur-masa-several sadhus of Parsva Nath had dis- 
cussion with Bhagavan and they were convinced that i'ramaija 
Bhagavan Mahavira w T as a sarvajna and sarvadarSi- 
Twenty-third Year of Ascetic Life- Went to Kritangala Nagari- 
Discussion with Skanda Katyayana Parivrajaka-Diksa-Pratim&s- 
Sanlekhana-To Sravasti-Vows of a sravaka taken by millionairs 
Nandini-pita and his* wife Asvini-and Sabhipita and his wife 
Phalguiji-Twenty-third Rainy Season at Vanijya-grama-7'w£/7fy- 
fourth Year of Ascetic Life- Went to Erahmana-kunda-grama- 
Jamali gets separated-To Kausambi-Surya and Ci.ndra came in 
their original vimana for homage-Candana Pravartini went away 
to her upasraya-To Rajagriha-Conversation of Jaina household- 
ers of Tungika with disciples of Pc.rs\a Nath-Marnantika san- 
lekhana of Abhaya Kumara Muni. Twenty-fourth Rainy Season 
at Rajagriha. 

CHAPTER VI. Twenty-fijth Year of Ascetic L//<?-Change 
of Government in Magadha-de&i-lmprisonment of Sr&gika-His 
death-Removal of Capital to Campa Nagarl-To Campa-Diksa of 
ten grandsons of Sr&nika ( Pamda Kumara and other princes )- 
Diksa of Jina Palita (son of Makandi and Bhadra) and many 
other wealthy merchants- Went in the direction of Videha-Diksa 
ofGathapati Ksemaka, Dhritidhara etc. -Twenty-fifth Rainy Season 
at Mithila, Twenty -sixth Year of Ascetic Life- Went in the 
direction of Anga-desa-A great war at Vaisali-<6 hundred thou- 
sand soldiers killed-Bhagavan came to Porijabhadra Chaitya of 
Campa-Dharma de^ana-Diksa of ten widowed queens of ^renika 
( Kali and others )-Went to Mithila-Twenty-sixth Rainy Season 
at Mithila. Twenty-seventh Year of Ascetic Life- Went to <!>ra- 
vasti after the rainy season-Diksa of Halla and Vehalla-Final 
meeting of Go^ala-T&jolesya-Ananda Muni-Gosalak’s discussion- 
Sarvanubheti Muni-Sunaksatra Muni-T&joleiya on Bhagavan 
Mahavlra-To Mithila-T we nty-se venth Rainy Season at Mithila. 



CHAPTER VJI. Twenty-eighth to Thirty-fifth Year of 
Ascetic Life. 

KHAPTER VIII. Thirty sixth to Forty-second Year of 
Ascetic Life. 

CHAPTER IX. Nirvaija. 

CHAPTER X. Jama Dharma in Royal Families-Prominent 
Sadhus-S&dhvis-Sravakas-and Sravikas of Iranian a Bhagavan 
Mahavira 

CHAPTER XI. Social-Pol’tical, and R.-ligious History of 
the Country. 
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Ganadhara- va da — 

CHAPTER I. to XI. Discussions with the Eleven Gatia- 
dharas (chief disciples) of Sramana Bhagavan Mahavira. 
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Volume IV. 

Nihnava-vlda — 

CHAPTER I. to CHAPTER X. Discussions with the seven 
Nihnavas of the dbsa visanivadi type and Bo^ika of the sarva- 
visanivadi type, with an Introduction. 

Nihnava-vlda. 
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Forein 16 s. U. S. of America $. 4. 00. Four Dollars. 

Sramana Bhagavm Mahmra. 

Vol V Part I 

Sthavirvali Part I. Containing summaries of Life-incidents 
and an index of the Chief Work3 composed by them-of the 
following Heads of the Jaina Church, namely-Eleven Ganadharas 
of Sramana Bhagavan Mahavira — l. Arya Sudharma Svami. 2. 
Arya Jambu Svami. 3. Arya Prabhava Svami. 4 Arya Sayyarn- 
bhava Sari. 5. Arya Yogobhadra Svami. 6. Arya Sambhoti Vijaya 
and Arya Bhadra-bahu Svami. 7. Arya Sthulabhadra. 8. Sri 
Arya Mahagiri and *£ri Arya Suhasti Seri. 9. Sri Susthita Sflri 
and Sri Supratibadha Seri. (Also Umasvati Vacaka-Arya £ya- 
macarya) 10. £ri Indra-dinna Seri. 11. £ri Arya Dinna Sflri. 12. 
Sri Simhagiri (also Arya Kalaka-carya, Khaputscarya, Arya Man- 
gu-Sri Vriddha Vadi Suri and Siddhasfena Divakara Sflri-Pftda- 
lipta Sflri ). 13. Sri Vajra Svami-( also Bhadra Guptacarya ). 14. 
Sri Vajrasbna Sflri ( Origin of Kapardi Yaksa-Arya Raksita 
Sori-Origin of the Sect of Digambaras ). 15. <£ri Candra Sflri. 
16. Sri Samanta-bhadra Sflri. 17. £ri Vriddha D&va Sari. 18. 
Sri Pradyotana Suri. 19. <£ri Mana-ddva Sflri. 20. Sri Mana- 
tuiiga Sflri. 21. Sri Vira Sflri. 22. Sri Jaya dbva Suri 23. Sri 
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Dbvananda S<jri-( Destruction of Vallabhipura-( Arya Samita Sari. 
Origin of Brahma Dipikft). 24. £ri Vikrama Suri. 25. £ri Nara- 
sitpha Sari. 26. £ri Samudra Sari. 27. Sri Mana-dbva Sari- 
( Yuga-pradhana Nagarjuna. Srltnan Hari-bhadra Suri-Jinabhadra 
Gaiji Ksauia-sramaija ). 28. Sri Vibuddha ; Prabha Sari. 29. Sri 
Jayananda Sari. 30. Sri Ravi Prabha Sari. 

Volume V. Part I. 

In India Rs. 8. Foreign 16 s. U. S. A. $ 4. 00. 

Sramana Bhagavan Mahavira. 

Vol V Part II 


Sthaviravali Part II. 

Contents. 31. Sri Yaso-dbva Sari. (Establishment of Kingdom 
at Apahillapura. Sri Bappa-bhatti Sari). 32. Sri Pradyumna 
Suri. 33 Sri Mana-dbva Sari. 34. Sri Vimalachandra Sari. 35. 
Sri Udyotana Sari. 36. Sarva-dbva Sari I. ( Kavi Dhanapala 
Vadi Vaitala Sri Santi Sari ). 37. Sri Dbva Sari. 38. S a rva-dbva 
gari II. 39. Sri Yaso-bhadra Sari and Sri Nemicandra Sari (Sri 
Abhaya-dbva Sari-S’ri Jina Vallabha Sari-Sri Jinadatta Sari ). 
40. Sri Muni-candra Suri (Vadi Sri Dbva Suri-Kali K&la 
Sarvajfia Srimfin Hbmacandracarya-Siddha-Raja-Jayasiipha- 
Kumarapala). 41. Sri Ajita-dbva Sari ( Kharatara Gaccha-Agami- 
ka Gaccha-Abhigraha (vow) of repairs on Satrunjaya-tirtha taken 
by Udayana Mantri-Death and repentence of Udayana-Solemn 
oath of Bahada-Bhimo Kundalio. 42. Sri Vijaya Siipha Sari. 43. 
Sri Soma Prabha Sari I. and Sri Mani Ratna Sari. 44. S r i 
Jagaccandra Suri (Hirla Jagaccandra'. Tapa Gacoba). 45. Sr! 
Dbvbndra Suri ( Sri Vijaya Candra Suri-Srl Vidyananda Suri ). 
46. Sri Dharma-ghosa Suri ( Mantrisvara Prithvl-dhara ( Pb- 
thada). 47. Srt Soma Prabha Suri II. 48. Sri Soma Tilaka Suri. 
49. Sri Dbva Sundar Suri. 50. Sri Soma Sundar Suri ( Sadhu- 
mary ada Pattaka). 51. Sri Muni Sundar Suri. 52. Sri Ratna 
Sbkhara Suri (Origin of Lunka Mata). 53. Sri Lrvksoit Sigara 
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Suri ( Kavi Laragya Sam ay a ). 54. Sri Sumati Sadhu Suri. 55. 
&i Hbma Vimala Suri ( Vimala Gaccha-Kadava Matl. Bija 
( Vijamati )-Payacanda Gaccha ). 56. <£ri Ananda Vimala Suri 
(Mani Bhadra). 57. -Sri Vijaya Dana Suri. 58. £rx Hir Vijaya 
Suri ( Invitation from Emperor Akbar. Foot-journey to Fatfch- 
pura Sikri-Interview with the Emperor and introduction of the 
doctrine of a-hintsa-non- injury to animals-into his kingdoom. ) 
59. Sri Vijaya S&na Siiri. 60. Sri Vijaya D&va Suri. 61. Sri 
Vijaya Si™ ha Suri, and several prominent Dharmadhyaksas wcl- 
known for their religious devotion and Scriptural, as well as, 
literary attainments. 
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OPINION 


The Adyar Library Bulletin. 

•^ramaiia Bhagavan Mahavira ( Vols I - IV Part 1 only of 
each ) by Muni Batna Prabha Vijayaji. Sri Granthaprakasaka 
Sabha Panjra Pole Ahmedabad 1941-42. 

“ Jainism and Buddhism are perhaps the most ancient of 
the religions that rose in opposition to Hinduism, dominated by 
priestly ritualism. The former of these two is generally accepted 
to date from an earlier date. But the religions start with oppos- 
ing the authority of the Vbdas, and this is perhaps the most 
important common ground. The differences between the two reli- 
gions are far too many; the most striking of these, barring 
doctrinal differences which are too obvious, is that while Buddha 
is the real founder of Buddhism, his first sermon as well as the 
doctrines he preached then, being those which are ever to be 
remembered by his followers; Mahavira with whose name only 
History can associate the birth of Jainism, is regarded by those 
that follow him as only a prophet whose business has been to 
hand over to the world the principles enunciated by his predece- 
ssors, the twenty-three Tirthankaras who lived before him. 

It is the object of the Four Volumes under rev : ew to give 
an account of the life of this ^ramana Bhagavan Mahavira, the 
24th Tirthankara of the Jains. The first of these gives an account 
of fifteen out of the twenty-six previous lives of Mahavira; and 
the second deals with the twenty-seventh life. The third starts 
the exposition of the Gagadhara-vada, an explanation of the 
doubts of the Gaijadharas,-the eleven disciples of Mahavira. The 
fourth volume gives an account of *the Ganadharas. The treatment 
of the subject is on the whole quite good, but statements like, 
“ There is a reference of Risabha-dbva, Ajitnatha and Arista- 
nemi in Yajurvfcda, ” (Introduction to Volume HI, p. 3) could 
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have been avoided. I cannot trace the word Ajitanatha in the 
Yajurvhda, in its Sukla or Taittriya recension. The words Risa- 
bha* and Aristan&mi do occur in this Vbda, but it is in the 
highest degree questionable whether these Vedic words mean 
what they connote in Jainism. 

Such defects apart, the volumes have their own distinct value. 
By reason of the very antiquity of Jainism, of the profound 
influence it exerted on Buddhism and on Sankhya and Yoga, 
it is of very great interest to the student of Comparative Religion. 
This alone should make tvorks like these, which give an account 
of the “ prophet ” of this religion, extremely valuable. 

The author is to be congratulated on his useful undertaking. 
The appearance of the remaining parts of these four volumes is 
to be eagerly awaited. 

Adyar Madras. H. G. Narahari 

Opinions from other sources could not be included on account 
of want of space. 
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